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qtfqfrRTgqqror m totcrr q^Tfcqi%qrfq#?q*qRT qq

qq?R#q q^gfrrtq ^qr qrgqR# qiq qq^g i q ^ q^q-

qtrBRT^fqmqqT ^ri stffafq qwqR €iq ‘ q^r qqiqq q;q qqRi

^rgqtfq
’

‘ qs q? ^ q ; > fjq

qsw%%iq qrsqgi 5trr q^f^teraT gf^qiiqi^lq

5^RqnR^qfq%icRT pfoqtfqqTfqfr %n ‘uptf g^
swft 51^1®^^ %qqqqRqqr qfqsftqqifeq-

i ®f$fq =q ^q^qfqRn%qTOqfqqqRgqq

qR^qRifqq^RqqRW^TgqjRTg i t#: ‘ qq q

®itto|$ ^rr. qtfqr wgT gqqTgr ^Tqiqqgf wqrqR^FgT

qq qTO^q totr srri rrt-

q*qt
» irtRs q*qRR#cRT spfaoikriqfg qR*#ro

sfcjRwrci mmm 1 qg ‘ qgfcgqqq » fit ^ ‘ gg srswi

fqqfs# ’% qrqrofqqferqR aingmgq&sTO *rr$ q&qrit^iRR
£

q to M- qr Iqqfsrfqfq q^g# qtftar qroq^^Kg 1

qq gfg ‘ ®TRq qqf ’ fqfq zm qiRgqqRq toto j?pr§r-

qRqqTRiR ‘q to> fRTforeigRR RR^qR^qq^, sjofaofRr-

{qfq q^qR q qqqrroq^r&qteqqi^ qraqtfR # %j;-

q 1 iqqT^q^^qqrqT fqqfer^ ggq$RRRRsqq*lq

q^^T^q^qrfqRTfqq^r?PTO q qq?l¥RRTgqqR;i fosg^q

R-gfro 1 <$m$i 1 g— tot qRTRR 3?^: —



^fr]
*s

TO W^^f: mnn 3llr?rc: qft-

*tr

—

fiiT^qr^ *qflT%n^TR^!t^ff q^iRR ^
a?r 'mmm: \

‘ sji mu q^ppftsi
»
|%

iip ‘m ^F^?r?T^r *$#?r nftm ^

ftfesspifawiSK ^
» ft wrt *tr^t

WH: Hfe55F#zmq^q ^%rnR =5f 9:

W^t * #T#ft I *fsfttft 3RR; I

‘ mww ’ fft ^ftftft i

<Wt ^Tl:WT^TTft^Rjf^I^ ’ fft qT%— STsffj — $%%=£-

qfq^%rq^I#:
I ^15:

— *Rq<T: II <0 ||

sircft3t $ araft sraret arft i $$f

&T TOjfft IR ? II

^TOi%5PfPH^«[|^lW ^RTR^JTOTlH%q5?qT^^-

’Wftfi 3^_ iffiftf STOR* ^_
safari faro <fa-

mi^ *Rftft I $*3faft I f ct qRTR-

SRT^^RR^ISRT^T: # W ffifarf: || ^ 1

1

SRfftx ! iTftfri ftgTCqtf

*Rlt^ * SHf?* II RR II

SKjfaftfft I 3R^if<| - 3?^5, rPf

fts ^T?rT 3TTRR TO *T 5&faft II ^ II

HlRtRI 5Tf^F ^ q|^T |

#t<r 1^ fcr swsrelfa sricR flf*pr <R5^ 11 11

tsaFqqragqm 5^-in*RR?rfo I m STRfRIS^T TO#l
TO*t



*ffp5 i i qq: q^n?nT kem irrW

^T 55wr: TOffagflT 3«T ^T: I e #R<W#t gfl: I

#PPRR =5f eefHcWcI CR I cR«r 3qTflq>R Jftft:

3qm% sfif^qisr eflrfala$q#w: i sn^i

^ sn^-asrzmm ^ tot q^roT^ sro# wi
ippafati: I ftp 5ft qT^ft e <RR: || ^ II

?n*roift<n I ^I^FrWm^t

sift it w ii

iwr*rrSl3^qTfTJtmcT2?T j^ffai-

fi# I qRTfTOTqR-

fq%TOT5?Rt^Tr: srMfiTOT** ^-q^qpflR *rfr JirgqT-

^k ’ ftft pqp^TTft §^fTOT^*HTf<RT ftqRgq-

'Rft 1 sraisr *pg 3?qr#^ 5<*fN^raftsfq qRTRtqTTO%ii

Mi# <rer ^#^w-l3oqT5qTTOT|oq ?r Msrifash n^

5T3T R ?3# ^ 3% I

#P * 5^T ift ^ e: II II

(i # ferkr n

*m 5ffT%ft I m ^ 3$ ^“3i^TW%#5#cIf^RT-
=q^M^ i i\w *rqft—*rer M# »rq#i^:

!

m srosrora^ eft e*

'WTRT m S# %cT: 3 s^Rfq^f# #
i
sg TO^ql^ t% «N# I m

** m e eft* f#fj ^Ji#qqdRt: e^Risaaw-



^fr] ^5>rf^cr ^

«F3Rfa3Fl. ^ %U^lFl 3T 33Htffa^ | 5{ 1 5T5?”

^RT^r^tfST cPlFFTfcif *1T 3T ,R*TFIF =US% I 'F3RT*

^{^r^JFrt ‘ ^ ^S'^F’RFil 3ft5TRfaT^E ’ 3#3%^ 'R^ff-

^rf^r 3qRH$ 5i«Fif^?R%^^!'Ji«i<i 'WF^ ^i^fr-

I
|
3Ft :

sm^jriw wwiitw i 3tb ^ er ‘ «rar
!w-

^WC°IFl ’ U% I
aftsFRRS*! %fqfq f^F^Ft 3^ I Rfa-

o-refr 5is7W[ ^Fn^Jigoww 3^wjpi%i I ^frfjRifa-

ifr %m fowftfa I ^ ^ ‘%
ffgam JfWH'H: %Tf"IT R qamni#

»

si^RT^t^I 3§3 fit ^Rfi^FF fl^f^RHWRonf^rt %F1 3^-

wtra3$pn «tf®icfT i ^g^rfi

^n#fq to^^^FcFsn5TF^f 3WTsfq upr 3^ I
;ra-

PF^ft^Fl ^ ft%3^HRT«Ffi 'RFFFTSft «IT^

t&Wz^ **& I *wR fcm® FFlROTFfiR:, SMlfi1#^*
qRSRhigfl^Fl SWTOntsfi ^qj I^T 3$ft3g%F I ^

3q%^fRR3[Ft^RT ^FTCTSRq ^_

qpj; I sffi; ^U^^Rbt 3: *131 =3 =?^FIFI^: fltsj%R?I qfa'OT:

=q 4N^fi R 5#^cT#^ %l—3^ I

sq|^$sr #fa?r i#: zvvm

jj^RR^q flqfaqr 3FPFWFU

|^5 5» ^ ^PW: I ®RT: ^#^1-

gsg^q ^T^^^FfR®ip %FT

fqqqijqFF^ ^ 3RTO: I cFW

aiVttl^Tft 3$J-

ofcpj; t H34^^n^f^ft^Tf<R^i3uw^uii^ ^wwsrhwkr-



? <r T [cT^TT

^qwffapRfor^q n;f^ijgMJ?%:%^>q q ^m-
sraf^r Mqqqf^ qgfi^q n ^ n

1

1

?f?r fgtffaWrSfteTTWr 1

1

II ~m q$\ ||

ffcsif ii wA ftspft ifasq iff 5rf%st q*ir w«q i

siqmqf snrr%^ s^frq q^rcret q ^ farnfa-

q*m II ? II

‘ $ ^r qq m q: ; ?% aw pfq#, aw i^wt# f^sfo?

q qq qgqrq% 5jrRT: |t qfq qqT^qrqqarfav-

iSTfT^H q^q^lT^qr§rqqfq 3q#^ SffiT fft grwtf Jjarwif

sfrqfq— 5Ri ftsr?mfoqrftqj 1 q^q^qTqsqqrf^feq^-

»wf ^gerar^ qforql ^qfit qfttl qqrlq

qwmfq^— w% ?ifsjwr qqfqli q^,
^ks i ciT^r ir^i% #qrql 1 ^Fro^n^f^ 55$% i

afaftfow qmftm 1 3qi#Mq5qfcf>gfrqr&t qqfa

SfTcqxnH^T wm q cRfltflTWl^ ^sq^qqp^
I

q r| *^q suqsqts#: *rc#r wt q $rc? i rto q*qrqrq:

qqr#rq?qiq #i*q ‘ qtffrqjqrq f^f|q 1

qrorctf^q-

^^qrftuilfgqqqT q^jjqqaro^flitq irmqr^qt#^#:

^r^{Mq*K^ird4^3trqf^^qq q^qqfqftfq i

4

qajisrct | q
fonfalfli:— qw&ifiqiqft^Fq:^oiT: i flr«mfa$qi:

—

| qqqqT HR^ | %q55>M&|qqn^KlTqrto-

q?qFqqfqqKqf'Hiq«qfq; qnfq^Ffq q^f^qfqoirfq^qqq f#qof i



m ^— ‘gif q%RRR’ ii i ^
?,#r*5%Rsi qroi ‘wa

q#^srswtf*RT<s, stct-

3 cW ^-qtq^oi fqsffiTii

^Rqr^%: wwa si

‘ ?jff irisr » it qpr rito swsrai *iqiq% §&-

Tltfi#qts%^: ’ fSiaft cR SSRR I WR RCfflfrf&WRRra

{|#T: cT^5JT#f: W[^[ JTfU: | q^TRR: SR)5R>-

q%PIT fe^fcf fs^rawfi tf*RT3, «RT:^3lr ^cRR>J^-

fe^i {?fef ^fsiR^T^, sT#!

SW3, s#ift Sf?si
1

JITfld ^g»-

fai wwi gsjq^Ffa sii^^T^qq^:, srai?ww«if

#WTCR*W[W |i WW-

<RR 3 353$lfRR>rci: I ‘ cRR^f : W& Rgsfti flrq ’fti

‘sr gpf’i^qe? ‘w-
*Rsn^’ safest m frq^rfti wm ‘ §j gq3f » i *f^i«qsq

irfemRW.3^ *F3f: |H^iW pRWf: ‘ 5st srisT-

qRRH’fift ^f#f itffKRR. I ^ gST^SR |^qTR-

*kWT ^t:q%M p^JT flf^ ‘ 35f Jffor
’

35Tq%q<fa

51^ I

3# si ^smssrcra; i »ra ^ ^ef^i
3R ^Nwirrcrt ti i

‘^ sft%-

snsflipfc^ ’ i aapfai *R*n^i ^wFtqigqqsti m\^m-
qrgq^PW sit qiirii i



Vo sftrjfTm [
cTcfr^T

TOnSfaRqfistel TO sq^fR^fq ^rooft TOf if

g

s*ITO^WI?l. I

‘ ftfoRWTfo^ ^TRT qTf%JT q *qq*Tq *Wft,

$iqfqrfq*q #?: qqqqfqiMsR: » ffq qqqigqT^r srfq (qft) *zC&

3?§?jfjt qt qT afl^nrf^qfqfq qgg^fi qrftsRT:qR®raf

q£#qtqr|q<q $sq?r

JrSfi*TOTO^WT 3OTW ^RPTO

S<r:WT%fr^ «IT #1 f^quif^lT^ I
3T§siq?lTqfe§I: a^:-

qsroR^rot qj fft qggqrfq qftfocqq i qq q p.q^iqf

jjfTq^DHgqqr-

ss*wfftjiwTO qT qTsrafoqsqfiqqqr i ssasgroq: n \ 11

s^^ffarqrcTO sir q^ i sms fM*fqf

Sit STf^rT^ 2#,qf! II ^ II

I S: $3: — ft#: I fsTqT-

qTfrrfs fjqsR; srejj sir q?q?— qf5#r«Tt q* to 1 sutf

fq#fai qrt— tfsRsrq* fMtfqr qq qft 1 ;Hf%%i
«n r> _,-.p_%-_-r>_„ r _ . ,

,

rfN
*

,
__

,
c

, . .% __<?
, ,,
v_

,

58$slt— qTpqq^sqrcqgqmrg qrq>T: sr ^qq: 1 ^qsroqq

51^ 1 qirq^q $i^qiicq*q q^ropqrq qqq qM^ciT sqn^w^i^ 1

m: q m: 11 ^ 11

mm^ tfk* fafs 51ft* § 1 5fk 3 awfa

frfe: *rc: ssf%q s 11 3 11

‘mm Iftk fq# » cqrfqqT ‘ qt^qq: qRnratft » w%q qqT-

^iwmq^iqq^qqqqrt qftf^qfera; qm^qiqfeiid — sr-

?qiq ?f^q fq^I% I ^(RTfqgTqR #q ftfe I S ^
fq$te$:

1 ife5if^iqqqrqr#Rq^qi%: 1 qflrcsttfoqftt

m-. 1 srai: — **&qr 11 \ 11



Y?
]

5frsr#rcr?r

I siFTTf^-

H%th* St#^lfMfow II tf II

ff^ws^if:-^: i W(i! Iimng— jtg

ifRlH HFlfc. Mc*$: I

^fq^r ^n-

^^tfFFRRRt gq%-

«^T ?£p#— STR^Fj^Pf I RRRFd <R: I *RflR|5^RW$-

31^5^: i tlsfi fjtf^ra; i ^tpt wfa-

I ^ ^RHSRH: RRR 3TS#fr m: || « ||
€ c

TTRfCT ^1 I cT#f?3Fn*q-

fST^I f-7 HR%! II H II

frgFFFj; *sr% *Rsr i <r*qFs-

^rfar qsqift fSf HRq: II 5 II

3RftT^: **RlTfe$TO iRtaspn*— q^q%H^ri^ri^lT

| <5% 1% ^#RfR®sm§^: 3M q^cir *RpcT I
<2<q

??R&SWftiRl m'^ ^-fqrUft

I
II ^ ^ II

matfa %%mt ^tfffsri n vs h

m fesprawfo wronsw sfa: , g g
Jwnsii a 3ti*ra n <s h

<K

^^ORepiRRt: SRftsR ^}z?ft

— W^fffiqTftRTlt^r I SFR^Jj:— |

S% ^qft^RFRDIRTfeq^:
I * ^|#f^-

qiHsroreqra, jR*pr m torr#: n ^ + <: n



sfrr^ iih
[
qcfrq

faSWsr^Mss Jwsmsw: I qRmsftft

^ojt: m q^ ii ^ ii

ft ^ i

sqWfaiqfrcq^qn^l ^RTHqqT^t qrataW’ n qji

<m m\ srcN^ vi ir: i qn

*?fww ii ?° ii

n?5: q^sq^nsw-i^q: qq: i 3^!^ q*

rftrsrajTw si w sfa: 11 u 11

qqjftj&qiq qqi%d% qift ft«qt q^i^nqf

qqfqTft ?n^q^— ?f?s&^q: q?i |Riftq;q§[qq 1 mw
RTqf qqqST ^Mf^T 3^lftqqt%*0T 3rfi: | & %^ ^T^—
‘ ^3 qTft q*q? qgftrqqTqf qqrqiR sFfsq^

qqT 1 m £q#i $fq?frq f%ft*qr qtaq^q ^fqqr

fqqqT q^TMqR q*i: 1 ^g^qrfq fwflftqrft^qw%pm l

?ftqt{q qq wi: 1 *r% ftqqqqft

1 crar# gRfr^fqgr ffe qqi 1 sf^MqTq

ftfesqra. 1 m\ ^ znmj q%qq qrqpffiqq: 1

^T^Fra^ra; ^TR'q quftft 1 qRiqft ^Jqq siftf

qq^ 1 sq^qisfai^RT^ 1 q^rqfq qq: qqfcRiR-

'#S^qfqT 8FHR: qRRrl: q^^W: I cRTWlT-

qqq#RqTq i A sq^iwriq 1 ‘qflxr

’ R& ft %TRq: q^qFraftt I q#F>T#-

qr^Pil^qiqTOw: qqro™ s m 1 ctftqg^ ‘ g?qra m
ftft^T to sr q*r ftq > ftft i m ^qqtftwr ‘ q sjtwtr

% ’ ftRTftft sq ^ ftqwfr^ro ‘qpqtsq||%



’ ft i r 1 rrsh ^cif

* S*iftiR i ftft^ r 2^%st It %ira qirc ’ ftft i %pr
^ I ‘s#r 3ft fft sftrftift t^ft^rrM-HMi^ft %' ft i

m r 3#R*r 3^ujpif%
i w?

‘fwitRft ^ftsjsi

ftgft i wr s#rr wRsrft wi ii 5j7oi j]x‘i> ft

,

R3 ‘ WIR ?f§R fttj ’ RI&3T ^2flft^q^ft;?P0T ?ftRT3R:

IR^*3: q?r §r? fw m*$a qRWW^'ft, 3 *«i$fq?r

qf^r^Tfi^i^xzft
» fft ii ^o + ii

^ *T% Rf RtSSrR R 3$TR I ?5R R5?R|

S3«n ^Rflw n ?* n

^T Rfftift i wi ^3 wrw qt^RlIt ?pr?PRT-

3Tftftft3R3 sriftrRMRi^oir^lT 3 Wq^RTcT I 3URRI—
^TJ^rRqr 3TinRR^3TqRftw g$sRi - ^qT^ftftftsRRwr

^rWlls^ $*R: II ^ ||

*F%Pf JTTfSTS?^ fR 3T|R* I |fR-

JITHTR Rfft ft^%RSF%=53T?3 -SUrtfft II ? 3 II

3TWRR^oiwn?ttft3*Wft 4

3TanR%iTft# ’
jfft ftftg-

?5P?ft — ^%§;T^iRfl)c9lftRT | WT
ft (?) *im$at ‘ ?qT%raRTft^?qTstRr^inti^-

5^ J
--m Rtf I gr^wftr

^Spufo siftftRTft r r% i RT^sft iftfaraf:W g§ft’3?#TT gq> | Rtf fft wrrsr# tfl: |

|TR ^I'^fR — R R: fft ftRitfj fR3I®3RR ^qfrffl
-

| fR 9Rtfft oqft^ft wit I WTft «[tfR ftf

I fR*TR*?ft RR %q%^— ft qtfft 3fft



aTTRfd fdd^ I d?l%5§R3 SfRflft - d $dft R#^ 3f#r

flRfcrafftfr Idd^ | R^dd dfefd dgd^f^RT I Wfd *ftdT

|cujg q^ > |ff ^fq^ | fqfr^ —
‘ dNt dd% fdddd^3501^15^^^ | Rdd: fit fdddd

;«j^3 tdddRddTWd 1 dRT:

wrfd frm dR a ^qr^fci^r sign^Hf i

?IT^ Rd 3F^qfd*R I SiRd stfRfd dfd 31TR# sfad! Idddd

dR d^dRfddfo ’ fifd I ‘3TRR33RJ gfe^RTd gf^RS^d

fdife^ ^ddirflifRdR: ? |% R3 dTR ?Td 3|RR#r s*#r3|[

flflR), WRfd dcfdTd ^Td f^R^fddR: » r^R^rPl: • *mm-
Svirwtft F?fFRR I ^RRd^$R#IRTdld; I 3 d zrfm

ffd ‘dd^m ’ S^dT^dj ^dRd^ddrfRRJrd; I 3TcT: ?Td

^Rjfagrfjfoi dtg i m si d^T $? w^: dRRTlwd-

dfaddT S^IWPRTO I dlffRiftcddd ^ddTfo%*dd | d d

3)RTld #TTd ffd dRRf 31Rdfd d^dTd

|dJ#: | 3TR#R^R ffd dTdd; I ^Tdt RTdcfoddT d td«d% fid

RRRq;i ‘dTddR# d?fd fdd^’f^RR tqsqfqRra; i

dd$R ®Fltd %|ftfd —3^ | SRdfddTdt dR^RR—
dd^ j^Td aRddfad dlRdtjd Idddddtft I d^lRfdddWd,
1 dTRT 3qTd?d: ddfdftdST «wf |dT ’ |^RRd I dHT% IddTRd-

dPROT ^rr5tRir5rt Rtbr; 1 m =rtrrfr^w^-

IddTRddFRWd fTdd? dfRRdfd Idddd dR fl t#d§dddT

WdfcT§ fi^d^RddTWlfdi did

dFFWTft dddfadddT RlTf^^WdR^Rr |ld II \\ II

3fa&d 3U5d Wd TOfadtdd I *lRt ft&dl

3^d! WRcRSTOt II W II



I 3T'W^Tftg<5?T ^rf | sjfRftSRT: ^T I
—

^8H i qgr 3q#ars*T# qr m-

qr ‘^qr^F^ q wft’^qR^ *tr

ffim i %8FNqft m i tgmfa i ^
sir^^q ^w q«rrc #tR i ^wm iqt:, qq str^tr, %m—

m\—^, ftto — — *nfa-

tFtoffaT i ^^uig^ft ^na^r: gft q*JT fqiqqwqqqft sriR^reit

m. II ?» ll

awRM *mi qt sq ft*tFq

5^ ii \\ ii

sqtff#— 3Rjsq*Fq$ftft I «w «ra^-

faqrlt q^ftqqsft i ^RFqTtoT^q qiFsqqsqq^ i m*m-
'qqqpifeq^ : I fc^FR

1

q|f ftq^ ’ ftff 3^-

ip#iftti sftqt^ I a# — %r; I ft^I*?— ssr q#r-

qmqTlfoftqrsftq fqq%5?$: i i

3$: tl ^ 11

qifa^riqreqR g?gto^RFRg i srarai

*q ^n?ft sto% qf'to ii ^ II

sqqs^r— qifcifcqfaft i qfttoT qra qTft%qg i

— m- qq$eftq, q w^f

m

i arasnraqg i

qqt^qrq; qqTf^fai ftsitol: ll ^ II



n %i q^ $4 sn-jt^ sru&ifc 1 qi

$5q?f || W^ Sffi II M II

1

1

?fcT 5Tcftm SK5?ft ) I

1

1

ffk SI«m>etfm: 1

1

v Safari i sfu&rft — sUpjramSr n ^ 11

1

1

ffa 1

1

II m qstqftqft qwsqw^ n

II 3W II

sfoaftii qflfsr mfa sq^^^^Trqfi^resfor-

siftoh^ i ^f^TT: 5R5*n?in5i^Rif!r-

ll Ml
‘ 3f%gq «ro& »

%

qr^rlq sffiq^qfqg*?(Rq^ sftfer

—

q?!2^tfa i mfa f^rPr i <rnfat —• <rpot#( «rofe,

qmrnrft, ^ ^nqq^ra^TR i m §g q^##— sq^nn-

x^iAqi— fqrft *qrft fttoH i
‘^ iwr ’

qr§: i qgr— ^rororfara qtfspRsrewrft ot-
fw: i

— qtff-q*N # m^\
q^mqM^^T3 q^ 3q<w% srrtrr i

—
qqipsnfi *s$qr fqqqfqq i q*ff qsq#r qi% #?#-

srra^FRq; i |?stsfq w. qt^fatffrr m q#^
gprafal: q^qr?qqqoftcq^qT|— 0 I

«EW3fiHR

qsqtot: i SF^q w^m i m qq q<fqrqT«f <3fqqfq*j i

qspqRj fferqqraR: i gg§to$: \\\\\



q*H: qnqtq^qfrr mvm grqtqfo Rqq^q

qj^ I
3R #?1 3P|<N (qf^qr '*TOg^ftg *

mqq^ li R it

q*rq m — qran ^m-., m\^ ^^1(^1^-
*1=^

i % mm q*R m^m: i q§rr fam q%r-

qftfW? *Pi$T qm qRrRq: | 3fq sft?T 5$ | 3^35^

q^qqTs^q^
I #RT: JWTRF^q fPRqR iqftRT If

*3*3 q?i% qsqfq q i q| f^r-

qiq: 1 qRtFFWRfrqwf *qq<%q

qR-q^fq W-m II \ II
1

& $q w mk i i^r
fasnqife ftrc<q qftrer^ n m& ^ n b h

1 %qR %q|qfqg^^q%qrfqm: i ft#* ^
mm wqr^q^: i

‘ q tqr m\M mfa » ftfq $qrft-

wsM^qror qq^Cfaraftq q^qf^qq^rttiq m-. i ftqg

qftftRt— % qqqf.mRfq wq: i n;q| —
<jf nFqqqr

fqfqi? q^q qt rI— r% qcR-qqiqqM^q^q^cq#: it q n

qmT?q srmftqF^^ qqigqsqfq i mm fti-

qTrqfq Jtfqt^ q ?N% II tf II

^TFTFqfqfq i m$ Riqqqgqram q 3q^l%qqTqqrq%q

%q q^qr 3ft: qsq^q#: I qfRtfoRW qfqfq m: 1 3r£te#: || V ||

q it ^ SHtqR ^ftqqfoiq^
| |gR ^q-

q^q q 3<it II «Sj| ^ II H II

q it *wfa& i fqfti f^qcqq^Rs: i ^ —
‘ fqq?qr » fqfq frrqi sftqiRFr

1

<j?r qfq® »%qi-



** «fl OT& r«ref*Rr*n**F*rr [

fan cT?lT^I% =3 3 ^^isRlftorofl

q fewi’i: I

1 gql^toi**#’ zm gjpjRi®?: ifatffa* 3tf :
\

‘ g*f^TtoTOpfer ’ fefr Wf I 3?f| 3f^T #13 II ^ II

*?: # 3<# srm^: tfiOTn 1 gif srffsR

f3g*3 ft gqft4q^3 11 <^t fa 11 $ 11

*?: if <rrat srramft 1

“ arc q^ sfafff 313 :qqrcpg 1

5R03*Pl^f I

3f$Rg 5T|r m m : II
”

# ^^faff *«5J: aWRO^: ^fs^: <jf 3: sptffa 3,

crq^r:— <jfm ‘ ft #qr qfa g^T§?siTff% $£\

q#: i ftw4 q^3 sTTqqR > g^qsfair qfa m gif

Rff?R f3g?3— f3[fa|T qfrpr #|R, — #: W%-
qF3:^DiT^f^3 q#3 rn qq^5tq^2[ qsifof^fa# |

3<tt fa— 3^: II % II

ri wt faqfa^rfaqsifaT i gif Rffsq mg;tff

RT g3ffafolR3 llfat 33 II « II

Rl Rl^n^ I *lf ^ »F3:
1

g|f q%T » fqft qqqqr iff'Sffqr

i m (m ?) fe wwv ‘ qsftspritft sfa

3^ I Rifa faraff— qpfcr qf qfa i f’qrnfqsft— jf=faT-

*^1T i gif &fcq ftg?<ft — fpqqg^i^feft
1
^f%-

1T^3— Sffaflfffqfff: qffaT fqr^^oi ’ f|3

qrfqcra:
1 fat 33—m 33f3H»ftiq$: l s#f R3# (

3333

Wff tiffarer q*qRqm$fqft ^sqmrrfa *%*$

qffq qf ff^t • & fa^qifqrftarefasfq qf qfaqqsfqfq qrsqfitq



sr^rr ]
"*%

s^Tct^ fifN tfmffisffiw-

qrftgFggflfi l#W «RTO>niR?Pff 3tf»# 32^ 1 1

vs
1

1

arntfftr *tr & i^rl i

sil^feffN II «^t

^ II c II

5H^I |fr I m^l s^trRR^:M:
wfTft: qmlSRlt^T i# 1& ^ ^T^: I f^-

T3[|
— —5WT5Ttl: W*l%:, —

3iT5qT%t:if^H5T#: ^{?#T: ^J:, sjspfaT sRo^f^T#
^3RT I qat ^ srfjT^q Ik II

ssf 'm m ^ i r

SfqfllRIf RT^faW II ^1 ^ II ^ II

i *ipi^RiR(q$ s^fr^ ^ 3*$#, 3

3Tfqm:— ^T^JT^irlT m§: I $1 RRqfa

—pw ^#RR I <WT R ‘«R^R — R^3
f^T qj^fR | S<I m fftsfi (?) | gRTC^fftoTT

5^tRB m: I 3^t: II ^ II

^ISW 1 ^pmtm
R fll^-7 q?*?f?r 11 ?o 11

^3 WR: R I

snw 1 r 5^^r5^crt53r?#ir 1 m r#^i-

^jirareifSJTf— rf^pr

f? SRI 3l% 3^^;#Ripf^ir

3n^r, ^ SfoRcRRTHFlfi I W SITW^
5n#cR#: I aRwftqn?:

| f%



y-° MT<^r-frr^ h fa fa

i ^ ngflnrera
; i nra: i

^I^^Tcf^^PTO i st^ct
1

®ft ^ » fn ?rt^#-
qqqr*RqTg i *r fgntn: j m^I%'^tf'WRfqqq^Ff ct^t

^TWMdidMW^IH tf^^nqgRfnKqf#'
i^fM^ I ^TOTtfn q ff 3% q^R |£
Wf^t q: *f 3 RfRRfaTt inJT$te$:

|| ^ ||

%f RRTT% fi&SR I ^
*r^fn q n q^fr nun

*R3RRTq5 nqfRPR q^fll^Rgrf 3*qq Ic^If—
RTHSqftfe I it 3fTRRSR?ti %5?Rbnilftnrf: I

^qROITCRIS# — ^f qRT^Rlft I ^RSt#: II ^ ||

SJOTM: 3^1 an*ftfo fggft I |^Rt

q an) n <rI <r n H n

siWgmsr ift i tuwt ^nn5^— qqswn^^RiT-

i^q:, fl'R SfRJTH— 3qTW$Rnft, SfsFgqfcfRIR-
' 'Ow i n nil ft$3RT%— nn: ^%iRq% qRf^rtaT-

tronfq t^R $mv\ 'wrf\m: i
‘ ng wftqRRRft Rf4f*R

Tpqr^t feq^q: »
1 sfpqm ^q ftsiqtf ?wt ^sr* i^ft-

srftRjftl 3f|gqrq#n sr^qTft^q ^q#q#w% srftqRn ft r
s?ri qqq^i ^q^FRRTttft wi i qqqgn^fftswRft^r

qRn^jw^qiRnra sn^RqT qRtt ^frorRftm i ‘jhrt-

tn srfffa: ’ icn^qj^ <Rirq i^#q% $nn ‘ fqqr^iRftqRqrp-
qf^TR^ q^fT^Rfq *foqR * sfpqR: g^qtsp n swrism:

»
|fft

‘

3*fgqm: ngT srrit sHifte: ’ ifft

%nr^ qipwT^qm w*prft wi^ sin|RcRW%iqi^?



]

ma$ %fegsm— i «wtR ‘sp^ 3^

im sRi^r M’ft gjft^r #TO t^iHt q**?Tw-

¥int frfrqq -# i
i^ qft q^^qpqM^-

qqro#Kq
£p^rt 3 i

qg ^tUffI #flgqre;q sir# fq#T?r, ^ri^t^rt s#f®M

pqRR qqFiprrqT^fe qssmrqftfRT^ ^^TfgwR-

wrw qpfo? %^—mmm is^R. i qg ‘i
j£R^i#

^nq ’ f|q fqqogqreq t^M^i®^ ^edc^,
‘

Stftq> $ # ‘tsirct pwf’ft 5fs^q i q =q

q^Tfei^q ^q^tqq?e, # ^
‘ lijHil^^ gs^issq fqq%q«JT^’ ‘ qR fewrMR: I f^Ht*

^mfam^^Rifiqiq ’ m ^KSTT^R t^rc^er ^t-

^gqjwR fltq ^TR^^fcqT ^tq°qiff%q^q quw^Tfq oqrqRra^q

^q^q wfcfc %r i *m qfwqqqT#i^q?T-

zswfim ^rg*rw ‘ qmfq wrcR^fTfr q%qq^t#^#i ’-

f^qr^ g^ | ^ fi q^iqgTqqqT^^rq^mqglqi^q

i W qrtfq qgigqRTqTq%: i «ra

jffitq^o^qi q ^feqq; I
qqT^qRqTgg^q

zfefa q^lW’qTf^Tf^# R&T I q^P^T: I «wt

— 3^ts^: II ^ II

STgfgqp: pqt sql^lRqT^q^: I 1^11^1 *[<T-

qsq^q % ^IfT H 3 W II ^ II ^ II

3Tfpm: pqt ift I i^RR^q^Twq

^qq; | q q;q|q q q jq:— srerqqq^RTsnq

wqqidM^iqqft qgT^f^; I ^1 n \\ 11

’1 i

h w ,

>5

*, * 1 U U

%

-v ._ <*1 V**

.^'V, 4

ri w*
VP»

’'

5 #



K3
[ q-s^-q

|if 12 q^l |
»rq

II II

I #f# fg q^cfq#^ ^T^r
TfeT WT# I ^ q^T^c%T^qtf%^r-qF^qte[%^ ^_
JifeoiwgR; qtetecraii^ n^ h

gs g$mfa£ *rr i rr g%-
ffera mm te 4m 1

1

? h i i

II ?f?T ‘STffaSrft Hm^T II

i w g^f
Rtf*n cT^i^q *ra& 57 qsfcft nrassr ur— pr t%rt?rt:

q^RPte? wuft ^tmq?FR risj|r qR^TvRrrt

| ten sucqte RRRg fffl ste# II ^ ||

1 1 sf^r ^sWf^nrTf? 1

1

|| m q^qsigl ||

sft: ^ II I 3*3STC if gte%
ftpF^ II ^| rlrf II 1 ||

3?rrrn 1 qjg$f^lta sn^: ^r#-
sifftm st ^Rt

1 3r#h: rrt gt

ftfati ^n, gsn^lten nf^T ^Rf *Rg |

teq ^TTR: I 3^TR * te%— ftfcar SfRR,

3£Tpftft: §:%: ^rfrft«3 gqifatf: | firgxfiS*

mg^— gq^ ‘ =m5fa

ite sroftRro ste ' jtrsw^tr ^f%Rqr R^ft



cPFcfr] *5tqfatra

i fat rf^—
^l^q^jij II \ II

fisi^sssqtjrc^? nt^n mm mi

ff^ ii ^ ii

ssqft— fa53jf%qf^T3 i fa: ?$: ?jtt

jftc*raf^ ^ #qcl— ?m I TO#a q§:

qi^: brRw. spgftgprat 3Tg: I fft! Iftqg;

—

i srfeftf^Wfa--- $h-*8i, W^sftfir: i

__ ^T^cRT q&TR, Sf^— ^3^ ^ WT

^ srsr^ i sfara^ —^ qw: *

jRqqjgt^; 3*s*TT:—5R55JT:, iftsn:— 5^T:, SRrl^n:—4gfaWP
*v ’

ej#k55^t« ^nfeq ^ qTq<u qgr r^f-t^t^t ^rcfeT-

^ri5iti^#: i atfssrn—qtctsT:
, ?m§. sfa

— aqqftfe^-

II H II

$4 snmf srennafa i q^r wwi#sl

$zk far wmi it 3 li

qTuifq& | q^qi fWR: MWfflT mi 1uwl^tatas*®!^ I

srt^%3 ffafi i m ww$*fo&« srtufa—

qqvftq, *I5Pf)q, 3R3T ^q^^qiqftfrRtcPiT f^MKMl^ll+i^: I

^ri:— srwfw. wfa wm IU II

wi fafaHnwi ^ffa: i faiHaF****!5****

fom qftfsr^ li ^1 ^ it » li

^^rfiftaT Sjtffaflft 'RFcRR:, H



Pi Rufad VTiraiWT

i m
m ssspfa^t i m w qr, i^RreRTF?— %&#-

qr — f^fcq^ ^ %^fq

ft *ir: i ^<it 33;— <j#qg; ii » ii

»T SNOta RNTtq q^TT Sft^ft
| |g^j| <j

sffafo wtsifiiwi II H II

sai — q— sno^t
i

^d<°1 — <JT%^3i'|qi%tT i jfrarrqR%ft

sftR *#?r sffaqfrft ^R: i rs*fr; || ^ ||

f??r q %£ srsr^fa gif snr qqraqg i ^ r
*R°T sntq 3fT?q? ¥I?rf?f jffqq || ^ ||

f^r q i gif— qro m t g?Rft

srq^ut i f^rt RiRg spjsf
1 1 qtq sjFnT jrot^ stpr ^

qR$Rt§nt *Rt m gqfft gg# ^Riragq^iR sq^RtRpi
3*q spRT%$:

|| ^ ||

JTq?F% ^ffq: | ^tgq?qsg-

*RR3 W\*$ It \s ||

3rt^fR^HMs>i'Roi q> fR^JT^r^ tfoitt-

^^IT: ^'^{lum^iRfqt I
ap^

*ra°irft#f qq?^t i
3^ rrrtr^ i^fer i ^fg^rt^f-

qr^HRt^oi ‘rM^RRIT:’ ‘ateRfrft qq-RR^t > fRTft-

^TR: |l vs
||

* ^ ^1 Wl® ffijfatf^ fqfqqiq; | ^
Wfi %¥M 1

1



?}f^: $mi fkwm $sr i r|
^ ii c n

(iq f*R —
*T ^ 5H1

rip i *% #1 ois^f^R i m&-
\.

| q g
’ § q^TT: 3^:

b$%
i
m =?#. m\ i

l^cq ITOFT: 3# 4fs{% ^JsP— sppm

fPFl: I %2 FIHR I *i R

iqrf^wfflci #n^foww snsqqfgftft i

q?*pRT I ^RTcF!*^

ii <; ii

3#^ wri sftst sq$q 5r^ i

o$m\ H^R*RT^q$q qf?r$qt qfpr ii ^ n

r& W1 *$WT^TW |^T#?T 3#RcJ d^F-

tjjF g?I^q%l§ 3Tfq$«fa ffd I m TOT^JTg: iH^ROI-

mtf qfqsw^—$q$q—#r^q

cm i^ra: i qte: q^i ^q *tfi f i ^ ;te-

&S ^qtdlwfcs^ qft^awiFt q%wr#ft ?m\ i

IT v* ^ ^ <RJTTFTT qfaR§ qfdFfTRTT^ftiqqft qf|«I

nitfta#: II ^ II

qigq^ I*r qfail ^q*q qf?r$qt^ i q$-

wu k^r^rt ^4^4 qm^qt qfpr 11 n

33[timrwti— qi^q^ft i ii ii

$qf m\ qfsfoR ^f5 =qr#qk^t: i

TO*IRf*|3R*RT 51 #5$%* qn: II



W.—aqr qqfc I
‘ #rf^si%^ qffe/ ‘ air^sjg^Tsf^roTi

5TTf%^’ # m ^g^Bi^wr cT^qtfq srf%-

m wt^t TO^qr^qr ^Rfarntfi

3TSRqra tet«n^fe4 : ii ^ n

«Rft #$51^R13W ^ sftsf srpi m q£t,% |

ffmcJT^ qsgq^qfo efferent gwtf %rf^-

qi^n ?* ii

I w. WqfWtfl: |
qsf:

# i

c

smgfr wiffi fft qp* i ‘silt jsr

sfeu%5 ft*$t $r m: i ^ sfNi

‘ <W:<$ q#T# ’ fa g^Bteir #T q#^T^tTTOT

m ^T^rffeqq^qni q : ^ a v air^ft fag%^fr<?s?T

^iT^fVr q q^qfcr
11 \\ n

R^TRT %FfH^?TJTRT^ qfqf % R^TRf
1 mmw 'tfs^ qsqfo qfai#tf srTpq:

saHfjt 11 11

Rt% R^TRlfir^ I fqRSRq qqi I^q ^ q^qf fq^l^f

%qRTqqi%cqqk sRTqrcfa qq^sfa 1 %s ^3; 11 ^ u

^KI% q?q?l fq^q q^q I $sf?§ <t%5ri-

j#qf i%5 *mfa ft*nfa qni ?y? 11

qqgq#^ sqf—
1
— ^§5^ q**m*ir=T-

qpR^q sf^ — qj^RSq^ 3T#Sf qq^SIT: fi«WKlfrlT

1 qqr?5nw^T^| i ww 5qTi%f|q[



3W)r] cl)\4 f'i^

i ^ & #rcw -m<\ i 35#

%qs sm# I 33 3#3^RB §m n% *&'. II

* <m i^fi Aim * to fragt *ifor

f^nfa: i tor ef TO m*TT

i« n *k it

tl ffcT ^TReT?^ ||

^RWR: ‘ cFB: CR^T^’ ‘tf^qj^q-

qqrqqfq^^q^^5#TitS%, rT%%g: qRTRT

fiwTfi
— to mtifa i «n ^ m:

‘
» Rfc q§r ‘ stiRst sra* sftorr qsTWjws^

=»! sitgsrftci^f sifrrat^ ’ ^ *itoT fqict: i & ^ sitr— £

3

m *# Wtfe^ <$fonNf— flftofl 1 3tRTTO

ijtqt^T^nf— qflWIpftft I 3*3^ W3TOI <&

^Rwm: to i qNWto % mi i
=*#-

q^^Ti—s^nq^ti 1 mw® » anftgto-

&\&ak jramfti sqraifr%R i
toR-

^TDTP#^^[ qsRTqfsp. I
T-gRIf^RB

g^mqTTT#: |
tof:

^ 5[gR: | sqftolsra^5^^?^^ #3-

qRT«T ?& q^qt^R ^rfjq; I 33Tf| *# 3TRft%

‘tofH SBT^Icl ’ q^TfeR3%fq ^RT-

tot i 3 fi to333ftoq£3 fom

5TESR to^f srcRt ?S3*: i 33 qfi^

3%3?f3lt SRt^t 3S3* # %3— 3 1 3RS:^
ftfsjgqw: serfdfqqKitoT i 33



^IteRRTqfopqftft q

55^, pwi
i srafiq^-

^ I ^Hf qaifaft %f I qg^RfiTj^i

I 2fg[ ^#5[RT^t qftiF^ |cR : p#q>fi-

ftfara; *iTi srs# qfcmqRt g?®4ter< q I *mfa %%

arf^TW^lT^fd
I

‘ ^q#f^R$R*to% ^%qwrft-^ » fift sqRn^sWiap^I^: I t*ftqi$ l^srat

Ti35FRr =q >RJfRR1^f^^S?#%JT^ qRffq^R$q ?sq#i

q ^ f^RpsqR |
qgrf ijjlfsRq qsptff I q^qRqR^fd

sTc#in2^RtRf q qtfti wiMqq ^m—
^ ^TFWg*TT^ I & ^ 'Tf^q^TH q ^3
q^lRK^ cT^q *fa: I jftq q *RiqqT * 351(^3 SRlgRt-

^S^I55q; | TOp# q^Tffl Toffe TOi * fifi | fifq 3ajpTHT

^RT^T— ‘a#R59I sprat qT^cfawRcqr<tqr q%q: <R$j

?fa: I t&Rlfifo m ?Wl fife* {fi I 3Rf: 3R^
*IRq^T#qf q sqq^jt gsqq |fi

II ^ II

II ^s'tqfHM’lR q^^cf^vTTWq II

ii m ^m$ ii

fft: ^if n gjsf^l Rqtw: stcrr: i ^
1^ TOT II

afaq; stor: fast: q§ $8W I r3|

^ II ? M



cresfr] sratafaTO

qftecq: *rhrj— *ra q *m?m:
‘ ga#ggwwigfift WFRT ^RlfRA WWI: I

gsr WR| I

‘
jf RTg:

STcR: 3*## 3RTf5ira WW, ‘ #
5 ^Fsrfl ’ prar: 1 wfcstqft: 3^#-

^iftfr 1 mfa — ^r 1 3^1
SRRqRtSR W: 11 \ 11

qfis fare mtm nm ^fa R^R^ I mstf

fSTgSR 1 *RRT II R II

q $ fare RIOT Qtffa R^gSR—
3R q WUpg: ‘TOIT’fcfa# WRIT WRfRIT W?RT3: I cT^TTS

W ST^cR 5PRI: 3jf$Rfg*lfa 3^ JPR|S?fiRI %3RT

WIT 33t fTORT TO W& I cT^R-

Rfaflt ft vft&M Wt $ST 5IW03

SR#: I
‘ WRfc'pft ’ 3FT3TOH I WI Wl

SR# ’ fa I Ri^F %3^ ^¥T%^T3R <!PI^W^-
$R«fa RdRTftRRTSTC: |

pt ftWdRlftR^fRT Rfd^TO-

TOTf— rR ifa I I ^ TOT ffa f| RT3: I

sicWW; RRRifafS Rff%: TOP* I 3qd<Mfcl 'WgWRafad

*faq fR 3*1^ TO |R#, ^ | 3R q&fa fpgqdftfa

O^rfa WRqRSWRTf^ I 3fl# W#PRRTOA WITfa I 3xR

3 q^t ?i^p;dmoral§^dw*fafa 1 ^fa| fa*tRRifafa

wj; wiqfeit: 1 *TiTWTOq^ RRTfa*33 wife-
0RTRT TOlfa I Qvfftm RTOfa# s^ft sigWr RiJN% 1



* m-r*— msv: i
*m ^m skw ww# ?r #qr? i# ?sw ii 5

||

nwifosiqfa *mqft m: i

icpfcrn ran: ii 3 ii

*rTF^qrf?rfT# i 9R#5T5?: jpiJi^Rf ^^rqf^q^fgqf.
j^ II 3 II

'^m^i vr% ftmt
i mnifc

^T%1 SITOIH
II y ||

l
f^ 1 mmfte #t% 5rsj s~<smm 3*If^

^nt wwraranfa wigmR

cTOTTfT

^ V Iff

J^J*rr^ mm m #wr% i ^™^^ 3RRrc#|fer
1 1m

,

•"nsft*,,,.,
=!ir— qsjr 3n?^ -_ s»

qawftg 3PT CTanari zr, ^ ^ *'

Ifw
I^Tm: 1 ^Tf~m^ '

S^rr **s!*"
r

1 «**»« m.

—- •



ftfq '-m: II

,J
, II

^qiari ^ qq i t*3^-
HlfflfTT *Fqi^ 3 fl^R II

S

II i
sqRqTqig^TORTfqFsmTO i

i qqqTmqqi =q qq — w^'m qmm4 1

qf ^qrqfeqrert q«3 m?H

qqpq^tT '4m q tjHqTfqq: I
STR^R

fo4 aqmfq q R^rf% ^umrr q ^q4mr4: II s n

ffcqqRq: qt q4t Rf’RTOfqfR I
q~qTqfq

fffRpqT TT^qT^q^i^qq II vs II

sRqqFirf q*: 3^1 -qiq^isfef qq ^ i qq

^l?qi JRqq ^ 11^ II

^fjqfq^q^qrmqTqTmiyiFfsfq qqR^mmlR^Tq ffq qqfo

5j^q7tJit|q qfiqrqqfq — 3RsR*q: q#mifi^r ^wgqq i

gfeqm: i#R^qTqcgcP55? !Jiq i rt n4r ^Rma qit

qq> sqjqqqRqfq i |%q?: i
‘qqqpg rt ffe’ftfq

«jqf%: i srfc^q — f^ifFim: i qqq q qRTqqqqrqT fqq%qq. i

qw q q#R>4 qRuiFifmr i m TO. n ^ ^ n

R qJRTT fqfRFf ^qqqq q q^qi qRTR I

q#rn *R*nfaf<5Hi q qR(q fq)f3^j^i#

*rqfcq ii ^ ii

q q?^Jf fq^qtfq I ^ ^ ^4 14*^ 3T

q^Jn fqqq qfqqqmq q fqgqftqq: i ^qqT ^ 4Wtnl'H



c |>5S

Fmi rrfftfa gfH: i
< a —> TO ^

WR ’

1* qfear ‘n^ „ M , „rfe
±_^*

'--ts: -.

—*-s

:

* ft#* i «* ,
,;

^r!ra??
1 *

II «"**»* «m& m w ,^Wf: TOT nft*|| ?, „

‘J*.a!!f
'-^ ^"ft— l^plbw- |

W ^WTfra^qg™
, ;f„ ,

_#*: -^w

^™ >m t T**"*

Itff N,,f̂ W«TO I TTJTRtT-

^Tt ff Jrw^r
ti %?

^£' 7!1S^’ *
karoSMteanf

^ 3^^ar aafa

W: 1 ’m fsrofewiaw#-
aa *m*m **«£ „ : „ ?f .„

aragwtfr „ »» „



qitfr I | RFITT7 ‘HH
I

^ I ‘^T ^ ^ I?FIT 5|Rrar

RFN q^^Tfe^Ild I

‘ ^7T R^FfHg^T yfRT^ qqqT :

s* q R%r m^i fuid^N qnlft

i m i
< #*r ^ itt^t:

BTFfif^FTJj: ’
I ^sfwqrT, ‘ |^lfuf ^fp£

‘ TOST ^ |feTO|p7THferTI
|

3*§^T^§t
l
c
lI

;7^ -— I
3P^flB sN c(

r
i: ^To?T^j^i4:

|

=qtqqfc | g^n^q-

3«re» <T^qra: srcffcft II ^ II

i ^ qw^lft drq*nq: 3Ri:q^(jf i q^nw
3Hsfi^qlMsM55f:

| PRJTM^t-^q qqqft-

R'^Wd | 3+Rt|r%: g^p^T 5I^W^qr«TT q#<%

fTW: 9^T ST5M ffHqrq fqj%T: | FR^qR- q#?ft

^ Wm qqft | qqtffaflsh II '(\
||

^T qsf JTf^T^ ^rqi ^S*q feffii: | qq
q^tSJjql qq<qq s^T qqs^q II ?tf II

W inp*^ |R I $RT:— |f%qRqWT^WT: f£3T:

q^T 5)WI *Rfor | d^'n^qNjjHiqq;: gfljqt qqffi— RfelT-

WWi: r qq $m qq?^—qttpqqq^rcf

qWgq^MW: I

‘ qqRf qj^TiR j^ qjtqq; __

,1



hi i m hi ih§> i m # ^rra| i

siwnftwns hi fafegrct 1 1 vft giMssitM-

saifo: ii ?ft: n x% ii

II fft qiStqMf? gg3$ ||

ii fs?fttrTt^nrc?prrcT: n

1 1 *mi«m 1

1

f3RHT*rat: 5lfe^T I

% g — H: %imi%: qRTRT ! 1515?: *#|l I f
(5FIT^rlf 3R§—fTOWRI^I fl®| —
fWRqiTCT h|h gftTOg I ?t%t QTRT

^SII m qftwMqsl: I *?g tftq $?qi|— afowfjfcur-

R?FR frOTTCOWft fiwiRHF?! I MmrM $m MM Hq#f

m: i ?r% Hiqvfaro^ -— hI sir#: q?4fa m MM *jg,

4lM^t *#!?$: i m fiifs;qT?|
—

*w^Mr qaaMfa

TSgft I ftf? 3TMrE#T ’
i fft WS&faS *PWf-

sPRT«ITqHfHMft |g | snfM^lMwifaf: —
$rnk *Mtq?lRq#? II ^ II

i ^ ‘m sw ^m 3ft ^ i

iMh q> fRT M *W H: ’ f& Effft ftsq^

qi ft*RKq ?i MtM qftft ^gg^q^^fq^gt

#i m m; 'wm% Htera^^T&B y$m far, ‘sri ^i-

H^ira:, **mm
y 3$ n^gM^Rt ft <3$^, > f

H#*#%RFT: Wl: I Mt =qPPft: 1
‘3^ »WT ftcR:’ gft



^qqftfl’qfclcRr qcffqqR: 3TOT I qfj^sq^ffaftftl^-

q*w*te$wnq *p% *tStor[. i m q^sis^: ftftj^rsR-

®a?^*rw:, %q?IS3^ ^^[^T^T-
qprcft qftqiftqwip^q: i ‘qfrftr^wi q*p<iRm
TORROWamraW I 513^ f#rfep*qftl ^fe^tJlpqfq^

qftqRqra;, w<qq*j *i$R qi s^qqom ^ui^
qrs^qm^m

,
q^qwM*raft qrfttamftq,

1

sit qftgr-

qMTql t q#T ’ftft I 3lf qfttt ^RWfiqTqftq ! cI^ITfiRa?^

3sm#$qT3 i ‘a 3$! ’i^gsrfqs 3tTf|q ’ ftft q*qnqq} gir-

q# pft 1

‘ qT qrftq tfqq^ftft#rq*ft
1 311 qf# ftg^r > ft

sfNwfi nsraq# ?# 1 3HT: gftftfi ^qq^HM,
qqftqfqq?-

ftqft^frqftq
lm f#rftft ft#?? qqqiq, qft fqq^Tftft

qftm ^ q?qr™*uift^^iwi*: 1

‘f#wg >
1 3#ssre*5t

‘ qsiqq #rfeq ftftft ’ ft ^ft'RqftqM#qre^T%T f^tR^
q^qraqiftqfa ^ fqq^i » ftft

q>mqftqRq**ftq I m: *m q$ q %ft q^f: q^TWW

qqft ftuf# 1

m ‘ sifgqTq: 3# q«? smqft ftsft 1 hrrft 3$wsw q

cftt ft^ft ’ |ft qftr aipTO^T ftf#qrft sfft qq
; ^pq^qq

^ftq^T ‘ RMfroq^ft *qqftfiRpqTft »

‘^pqm
!pq ft«m qft » ?ft qft^ftqftr^^rftft <jtq^ t*qT—
1

sisqftq qftq:
»

‘

pft^qi 3 ’,

1 qm^’ ‘ sqtft-

|ft q#^: ftr^T^: ffl: I ftqf qiqqq: I sipqftq:

q*qt<qr, 5T®3Tqq ‘#qt
»
fft 1

qg qft aft q^Fqftspqiq^feqqn
— ‘ptfw 3 qg^ft.

1 ift iqq qrqTrqft #qq?qrq qq#t apqiq^qsqqqft 1



qr^R: q$R|¥gqTRRifa 3FEJP| I HqTHqff^Ti^lT’i'R ffrjGOjfq-

i<tf ^ffg^R M^s-

feR?n|g5ffeT^ qrgqqfi: i

‘mm: i m mm hm

|
f^gq q^5?R ’ ii HqR^^^qqi^ql^RRTfR-

5Rfg#?T mm, aw R
£

'4tW5RT: Wl' gcqil^-

^teqra; si|gsrfq^: mm i
‘sq^N^’ i ‘q^^qri

qq^efT^fr’i ®f3fg#^ ^5^ST?^^J5Fl5#qi^R;
*®

s^qt^T ^SgRftq:

W^#: li

qqf __ ‘ |f=$*q ; q*T §pf 3T9W«? it fR:
I *RR«3 qtf

ffe: liRTRT rirr: i qf^: q^q^^q^Tf^q : qR: i i^qra <rt

f%fqq; rn q»reT W W J#: r |i W^TRcql^Rl^

qqfeiiifc^qf^qre qiwt^aasraTRFE *rarq*ft *&&&&-

nrfwfm # 1 snjqTiw^Tii %ii #qi sat

‘
=R' ‘^f 3^FI ’ ‘ cG[#IWM^»

‘ tq^FFTClU * 1WiM HT# 1% q^oiFT ‘ eRM*m %t-

goRKT: R^*P $fet3Ft: Set: | qnpptf: I

3?igwi% w*Ris?tfq3wp| i ^qmqrqqtfqq^R'qrq ‘ sitrr

$rc ife *q*fa % ’ i^ T^T«n1^Tr%R ^5 a^q^ifR-

^flqqfforqiq^ ^qqsTRRT ‘siftt ?vN %’i Iwi
JtTORFT, I 3#T«3 SRi#

srSK^q ‘q^gRfqq# Rif:’ PTi#lT^, R?gR%T^^T%
5T##t I R*J WRsrota^q ^RTiRiqq; I RRTf—
‘qjF 3 ast?^ 1

^t^watifq n^tTi^RTq^r s(tt *Ri 1

etw ^TWtiRT ^ |R$: I



>

i ^raft^ra:
,
s#t ##rr r^pft-

#HRRT3;, 3RR55i#T q>TP#RT flR: I

Jfg *>& ^^Wfaq^gW#, q#^^3N#T ¥<: #R

pq[f— 4

I 3tR#T *&Fm

33[f%T#T JfrflSRSRWfeT i et^RfRT m ft#t~

3R#ft WR: | ‘fRRTSpTOP’ I #
3^} | R^TRt^R^RTTOT^ *$qf

IWHR^Trf I ?RTR |qRg#r I
a# 3 cfRf^S# 9?°R I

4 %5I SJTfT % ST^FT I

‘ ^o^TRfrcW*5^ ^5^
imw m„ i arcwRsa R aq i%aTR a #g^RRg#q ’

PRrfJR ffaRFRRRfo %?f I
‘^tS's'R: RR^liftla

qfgeon: ^

w

q? > fqfc qT?R q*flfcJR: TOiPR R R3 3RI3?q#T-

fift #r |r#t ftr£#r, q i

‘ SRRnfa %Rq-

RTq: q-3T£J ’
| ^f*R?R#T f| sqT^adfcpiT ePPIT*R tR#TOTfl:

4pR ’ % >RM 2#T I qTRrfiR: I

4

*WS* ’
I

m 4

il^tRT qfRT ’ ?R3T^s^TqiqTfa«P*<Rra era *if

^

j#
5
q^qsqxsqRTRq: R#*flf*raT»ira

#q i
sjq ^qgqftq^Rffq to# %ft?fq#imfcT^ n

PR a: q^ar {sj^r^m qqR^qqq q^agaig^K; i

qiqTqqr^qq^Tq^qrm m&m jjPKTGpraf

n

1 1 TOtqfTOftr ^cs^fhrT^nr 1

1

1
1 ffa ^sstafaq^TR 1

1



srfamR i

T^WR3Ujf?W5iTT5ii?ar fir«rm 1

1

fsm irprewn i str^t-

T^T: W 3TSRT: |

?Tf^OTT#Tf zt^rntm ars-sRprer+q i crf^pr tohr m-
SrPTR 'OT^Rf sfift^TsfasR: I

’. WOTaw(#. >o-!w->.

'i- -r rtwt: p mfrr% qfV^rR^^n: i spssrfafa i 3^ 1

3Tprr ftTRTOt jm’irf STT lift- WT: *R *[S5RT ftrRrfe^fTR#: I *r«T-

*rHt ^r #r 1 rwtt ^iP^P-i 1 foferenRr

JTOW . W #1 ^fTRf?r JRRpaRST I RT
> CN

^^TrpricfH ftran” i [^r] n

kt mtfo cRf fqgjHT mr mxfexv? ^t fan:

wtmirc f% 1 (ar^rfa” 1

*
• cr#% ^r5? 1 \ cf^r?w %% i ^w 3n^r

^jq^? 1 ’tt ^ ^r^rfa ^rfirwr i sf«t 'vr^rf^r i

<F ^sft^ra 1 ^Ffanrr 3rftr fsnRr i ^^ i

^"rjHif^uiqnPT;
I ^ ^ ofT; gr^FTt

(^f^RRs^r^ farr) ^ft^mdl^rif^f i^HM^rsfq*

*ttPt 1

3 .

u
*rq*mi?m vmi m \

”

*• w 1 arm i wtstt i

v

1

^ ^ y
1

^r^prl^r^ *r*r ^trt ^r^rrPr M*r-
$T^*lVu ?M rfT%*ti^ { ^lln 5f% aKf»T «pfTM fcj MM 'srpfznpcf

v



^rrw i cTftrrfefcr sr^rt't rrf^RR 'remR ?F?irRrfa Sc^tr

‘ nf?fp;Tp«Rf?rsR r zfrr’ wftr qsRwVfa f% *Raf4f?r

i

•? O. “ 5RR: 1 ¥ pT 5TRfcRIRf5RR:r

\ ?. rrfT^^TRH ‘RT sfasTR ’ ffa JRRT?R ,

>TTRf*lfo RlPcT I (R^T

^:.RR3RsqRft- i wfera jTSRTsnnrpR R^rfR i fwfVr RPRsrftr^

}TRR i

\€. cfcT *Rr rrrr RfR cTcRsrfR rtrr i

" ?*rr %r
* -o "

R>T?RR*rfR STRIR feSTTRFRf SR^ftfa I ^PsRRfo ^ fwfe*
tohpt srrt i srfR rT%-3rrrrifR rw^rrIrrrrt i

apfr arfr 'rf^RRR r*r: fkrrf’frr i 5T%RtfR trrirr ^Rtff i

CN.

faffj f^-’TsfRT ft-pt frf^dRRR:” I

? '<.
“ STRJTfe RRlRTRlfe FTRRRfrfTRRfRJT l”

l %

.

3RIT cJR £p=r rfR|gR ’JcHRcPT I 3TRTR3RRR

^?nR|r?JFRf^5r^ sr r 3<rfrf ‘ rtcr^ struct *t§trt ' srr% i

arn I 3RSR ^Tr-3RC?RRrM !fedfa? T^TT I % n?ft ?f% ^TRf^TR
C CP > dC*C. —'

rrpr-sra^5?r ?R«f 'RteTTfo^ w R^Rtfcr ?rt ?tr=rt

TRirrarfafa rptsr wf?r Rr1?r i *TfiR sr^f^Rt *rfa ^4RTt

ar^r«r i 3TR?fir ^4fcf?rrfTJT#^FR|gRR Rt|jf%R«f : i
” ^r'ttrrr-

r4^cF3 i trj ^?RR5rwrcrt ‘ #r w^j ftrnRftRTR: ’ s% j^sp^r-

RTR CRfq- "4RWRRR% *T^j 5cjf5r ffeTcrt 5R5T5T5RfTt farR*ff

SRSTRR
‘
’ ffg- frfeRT irf^irfcT RTRR I SpIRt: tfftTR: I ‘^T’

ffa ^rrt^r |>feRR i m*.PmRtf? 'rrttPrtsr Ptr%-

Tf4*Rfcr rt% i tR ^f^RT nfofTpr ^'rft rt^tr f?«R strPt? a*$fRR

i
lfaRRf RR9R ^^RfapT pHTRR I ffeRTf^RR fesRlRS: <*<.SMM't><«i

3PPRT 'T fT^R sn^TSRSTTfR: RRpF I ^?RR ^RTRft'SRTRT-

R*T I *T 3 Jl%TRfai% I

50, fcrsRpr I ‘3TR5RT5 ’ fR«T: » ‘ UdHfR^fe I

PfRf ’ f ^T 7R: I

“arf^^ ir ^ R r 5rf?r’’

i

3RT ^#Tfq I "fW^T I w tt* ^?nr t”

I
1%sR R W y,P(^5RTc«r di^l-H I ftRR RR^Rt «l

tWI

3#R: I ^Pdd'HM'F'R^ I ftiR 4t 4t TTT ^t*R ^TRTRWTRf^I^r I



Ill

\ JTT^f?ffr ’TTJTT?# HW3F*T I *TT3cfT: 5T3TT cTT^fr:
' "O 1 w

5R?T fl%m I

i x .
qrpqq l^T^TTfqfcr i ^prmt ^ ? ^rwr. 37fP3T fcW,

crsprfacSFTT t

i-3.

1
* KTT * %% ?rP=?imR rnr WT TT^T ST^FT 3qR>Fir-

<RTFTt vfT-Tiqt, cr 53fmqrT: ”
t

1

'
3ft3fnr?rr st^tctt^t i- « > 4 V3

sfN sqr^Hsfq- 3T3frtrfTJTi|m?nft'fh' fwmsn st^tt i w:
ftraf^TcT <&ri I : jflTff-

?prfpr ’ sfa f? i

Bo. q’TSqfiTrirTf? ^frT^^f, STcT: ‘ STI^f cTfifT^f ifq'sfa 3tTJTT A

i arfq- g ^%fri niftfr sf?r sm: i sf?r ttst qTfcrr^'rw:
Ci •—1 C * O

firft «c<orftrfir ^rm
-

: i

?Tf%%cT:?f5rfir? srfn: fsrc?T ^n^r w<. ffo ^s-

AmATS^AATA W&zrfawiV: ^q^TqTWnf ZAAZT&tAfo

qpfcr -mf^r i

3

feftaarg?ft

?. 3&r Szfrsfa ^ i

q. crrf^r |fer^tw?w ^ir:3q:'T?mfqfcT i wf
>WU - fqiTFsq 3q ?rnT 1

3. ‘ ^f3%qfFRq>fqri' ’TgTW'5'fBr ^rt

’"Prrwt ?rf^%nT * i stt ??f*T«rFffarir *pt: ‘ #?rf *pgT

O *\

X. ?r*Tfw w^ftt za i bttcjth 'rfecf ir^FTr ?cqwgc7
Jj

i ^*i i ^w4<icqi «ftt TFinTFTr ^rfa fowferc-w i stt qtft i

3. S% ^'Kiii: T33fR?: i 3r<3TTfc?T^T3r^: FTq^fw'T:
5,r^ riT; ^'-i n •' ii

” ^ri^wrfeFr— " *r*qrcqreq^rm ttt totttbt

^f'TRnPT T^TTBf fq% qisrer qp^FT: I 3337^4: TIT^T^rN':

*nwiq : -sfa ii

'^T»Aw4 : ’scIMi-m* ‘cfPTR ?fRF: oTT«PT qroflcW
’

*^fW iWtfrftTFrrqf qrg-q% |



IV

qqqqfq q>qqrsq q g%qi I qq qq qTO%TOfqqTq qqTOTTOT^RT

TO^OT I qq qfq- q tTRT ^q^f^qqTOqrfqqTq qfqq qfq VTTfcT I

'TT3F5TT WT I qqqq TOqqqfo qq srqqqqfqTOqT qTO 7T5: ?15!#
O C\ o j

i

‘ am qrofr qrftq q qT qfq
:

qfq qTTOt^qro q^nr qa^qqfqq

qqfaf *jtot 'qqmq q sro qTrofroq: ’ sTOqanqqqTq 5 ?ro q^qq 1 qq

qWt qqqfroqnr qq m qrcqffq fawwr
,

=r qT qfq qtqf 'fq.jqqgr-

qnrqq if ’ am q qq ^rr^frfcT fqqrqq qfq zmfq ffqq

qjqfeqq q'rqfaq smq
.
qmfq ^Kqfqqr^T^TT : qrqTTO art fTOT«T 37

amtf^qcTTS: ‘m qtqrr qrfeq qT ' ?fq feqtqqjRffn tr%frr qqqqrroTq

qmTOfqqqqr sqrWTfq—
"qqqq qfq>. qroqqTqTfeqqfsfrq 1 q r*- to 1

?fq mr
• ?fq qqqqfq : qqqqqqmq jq^q: armTOTOFTOT qq

qqqFRTcr qqrqqq qiqr sTOq TTqsTTOqeqTfTO TOFTOR qt: I

anroRTfq; qqe^qsqrfTO sqrqsrq -arqm q w qRqfroq:

?fq
1 ^rqroq qtnfqfq qq= ”

1

jfq I m qtqrqfqqq'T 7 : TTS: qirq fTTOT anTORT TOTqaR STOq^qq ?fq

TOpr 1 m qqrRsqrqHR an qqqq tot qqqiTOq qfq armlnr

sfqqqftcqqqq ifmRq: I q fq qftqqq qWT qTTOtfq q?qq ?fqO'-
q^rqfronmqq ^qrqrtfq 1 qqqpr q| m qtn qqqffq q?q q qrftro-

qqqq 1 qqrrofTqqqq 5 ^F^qrqfm qT w qqqrfq qqjfqfqqq 3nrorT

qqqqqqTqq qqf qnqq 1 qf^ppm qR q>F qqrroq, ?TOm: 1

nq qm^rfqqrqrq^qT toftor fq qfcqfsqq qmTmfq ‘ aro qWr

qifro qq qq qqfr ’ ?fq few qn ?rt qqqqfeqf qqrrqqfeq toftor-

Fqfqqifq 1

S'.
‘

' q f| qrq qqcqq srofewr qiqq: arqTOT frqq qTfqqfeqcqqcT l

qqq: ^q; 3TT?qT q to qf q^fq 1 q % qqq^> ftrwq: fqsnq qqq: 1

qfqrq q|qT qf?q qrffq qrqtsqqt q^TSSTl' ^TOTqqqrqT :

qrfqfq: i
?;'4 qq: qfqqq ^fq 1 q^qq i arqTOsfr# qq=qq qqqnflT-

qTssqrqq qfqqTqq^qqqqq qrqq q# qrrorfq qfq: qqq^qT

TOTfqqsrorr Itotot qfq: sro qR-q^RMfq qrftq q ferq 1

qTOTqfqq^qTORTcqq: l arq qT ?qTrqq^ 3rq?qf?qq STTfqfq qfq^ 3RTO-

jfrqq qfqrq 3TTOiqqfqqff?q 1 qqTOqqfqmiqiq 1 srrqqq ^qr q^r

fq^r qqqqqTTOfqnqq 1 arof qro=qTqTqTW qfqqqiqfqqqq 1 qq i
<-



V

’Tffr^Ts^r snfer 3pt«t 3fTcJT%M cTffWFFBsn n nfterm i

am rfr^u^h ammcnn in# srmr# amfir; 3Fm-

##s#T5rmtm nrf#r i ^maimFfamf3''Fn #5 : ^FmnffomH RT-

###: I n-cf ariFTT srrFFWTSS^lfqFTmcFTT jfFRT: I SeTT=q7

3inf#H amen:: ar>mFrmfa smsm arrmr 1 am# am#: amsmf# n
"V \S O v3

arm: m^esrm# %#m cmn i cmmomirFFr %?rfacr ?arrf# 3ffc#T

n#mcR?T#5¥3T^fn I #rmm'TSOTcfTfiTfcr | ?T % fa^ST ##
f#m” I

=
. 3TT#nTfcT ?*TH IfFm# I

3rfjT?irpTf?r fn^szmnrsgT^r: 1 srefa: 3T##
arnr*flf?r wr 1 sT^rtr# n#*f#rrr?r arfam arrfrnfi# acr 1

??• i>d'rHrtfm4m^Wremfcmi# 5Fm<mT 1 cm ir«m5tF#-f|cr

fturfjr# Jn»T^«Tfn#;niFcfirfiT, f#m -m farfam fjmfrmm
f# crcf#-qr1%#mT f#f#rr fir? iferfi, —
fipp arftmfar 'Tpt, f#m ###, cm 3T##?rr f^qi fern

- 3Tf#f#rr ftm tT<* STT#### F <T fasrmmf^TFT-
sJ

wfrr, tf# - TTcTmfar# mfN# arm# arc farmr crrsftrfsbr $j%,

amm - arrm##mmfiT#'Tg-r 3rmFm#m mrem# emsrm |amWcr,

t# - #fsr=fr #1 farnn'r #%%cmr arm sfer,

T'tFifci cT^ncsT# mm armFmFr^TcTj)fto Pd —
TTcrmfamTTrr 5## ?r«mrfsFPTT: ^»r ^ srrfaeW 1

“
1 Fgcf 3Tf#TrtmFm#mnTrpF 1 m# ^

PmfctiNmict ##FfT 1
” f# mW|f#r^^TT5

fTc^ramm sqrmTcm 1

? ^
£

*pt ftrf%f%^rr
7

^Rr ^ ?rfcr%cr*r: qaW *tw-
*TTOT?7 3T^ TOTTrT *T^T I

cT^rTfr ?r
i

‘

3rftrs^n^pf st^fi

^nf^r 5pr^ i

f
* m&fTm 5

^ft ff
c*mw f?w *F*r ^ 7

fRr

fr^T %hR^^ ff^pf ^TTo^nr i ?r^r

^^TTf^r^fr ^Trfer err^t ^trt arar: qr w^r: wf >r^cfH% isprt4: i

^3fd i
tt^ snw tot

t

^rroa' nf^mt f^nfro ^ftarTWF^ srfer ?r^ir



VI

aPPT flfaop Sf'nT'T ' ana affsafa TOTT aa?T airf afa%af3?aarr$ff:
’

?fa ats? ara a?a afa%aaT natacaa a?a?a a aapa i n* afa%a:

sraaraT aafaaraw, aa aearaT aaa a?§ ' a jasf ’ fafa a^saa

^rm^T 3Pf faaaata
,
apflvTTaaT aa WW aaffaa TT^ TOW

c *\ N N

3M'<fWa ' TI^S^T ’ ^TTf^TT aatasa aafaaaTRT f? afaaaafafa
O

pu afa afea^aa i aa faafat afiafaraa aa> anatsfra a %fa

fr^|f!T “afar, aaa #5ft^%cfrs^fr ” fa afTgRtefiraa: i 'asar-

caafaTfaaira aa ttcstt ' ??aaa ^TntaajRat aaaaaTaa araa-

afsrRfma ?fa arfaaa i aaraaiaaa?ara aafr; aaremmaacaTfasa-

asaanafa aaa?a ?a ?arfa Haf^aaa i
' traaaa ’ ^caaaraffaa

sa*£ffa>aff i

?2. aa^r i aa a?raa i aaaa aaaa aararaa , aeaaaa: afroa

^caiarfaa faafrara: i aaaa aaaiFcafa i

afaaaa | afa%a: art aat?aa: t

?v- aTaara arafa^afnfraa vi aaafafa i fa

gaft? a^jaa ?w i aaifa atTOa a^ra: aiapffa*a araa-

aiafatarcraRr afafrtrtra frtfraaafasaaracaia aaa aaia aaa sffr

naff i afernaf aafaafrat aaaaaafaaaT araaamaaa aar frtasra

aaaa^nfa aafa a§a^asafa?aa : i

^o. ar4 ' aaaaaaa ’ Tara ‘ a^Taiaroaa ’ ?fa 'afrcarTOaa’

rta at afaa: to: i

saTaR*at ar%*a scaTfaftafa i tanfaa aRTTcaaaaarsaaa-

?arfafaaf atw: i fanfafa feaa arsaata aT %afaa ama i

^?. arapaarfafa i aa?a sraarpT^a: a^rfaia^srara ?fa
r

araraa i
"N

faanaafa i sraftaafacaa artaaaatfaaartaaa : i aarfaO

aia: area ?fa arfa i

rv. a^ gaaTaaarfa i afafaaaa; i afcrfaTfrfa i

RH.- f+f^aa aaffa i a^r ar afaaasr aaaaa: i afeaa aaffa

fa a)s)yalca^<>d=aa i

aaranaraa i*a ana ^fa i aarapwr qafa aaaa i

aarananaR ir%% ararar^a i



V

VII

I im^PT I cT*

ot ifd^fllmq^sr: i 3frtt othsr: i ^fra
-

T^TR Kfa%3P : JR*: I ?PT af’TTRRTPT sm^Rffq^F:

m 5RT smfeq fm mq i am tftomrn&fviktit ptt: i 3T*rFRr^
«j » o

qwcTR^T: t m ’Tim faficr ?% zp^rt ^rmmr ‘ ^raw ft

grirfo'
' amft sreitq ' ?fir sFRT: i trjirmmfeft- Jrmf m

‘ ’Tmrm smrT’T spht: ’ fmr?r i ^mmfTqri’Tfq^r'r 3nfsr3?% i

tig^r’TT sR’fonmi? ' ’rtf^a'
’ %pttttjrtw i ttpt st^rtt prfam

‘jtw wir %’^jti

ff5fkaf5?T>

?. i ^5PR5rT^f?r i *h t^wrar ?frf^

^cTWi i *§rfc?m 3T«T^nf^mf - ???r^3^Hlr i

3T5r^T5R^sr^RrmTifTfcr i srRzft: *rnr: i

i : i q^rfesrem i

U m 3P% ‘ *TTfaaw ’ fwafera q^a i

\\- ‘JJIM qppq ’ SPTRTrRTC ‘
sc’-T ff ’ f% f?«Tcf»T’Tf^cr’T I

Vi- anr amrTfr^T - gq*f|T?frfcr i 75m 1 ?ra|

fp^ir^TrfmT f% foqsHte vrafa 1 qrqic’fiq^nqTfire f| 1

3R3it «mrr #t: qrama qfoqrem 1% Pfizwaa 1 q^Rri

TT^fiRiq pm 1

=irg4sF?ft

F^ 5||<hpTWT*rimi^T fearqriqmq qq%: |

m “ 3TBT>P^m^|cfr Pf^PTRm ” smTFfqTTa SPTTPreaf 3Tpqt

JTTsTFq’T qqrma I

to qT^rpTferTRT’fsnrvft 3rfeqrTfeMwr, mn^cr^ mmc

l^csf, a?q aafeafam?^, qqtfqq’apr, ?#3ptc5R£-

PTTTmr: jrfRfamar, a feaTyrffcqa-



vm

Lffprrfr frr^c?, f^T?5r, ^WTfa^rcqq-farrf s^n^rr <?

^r w*% sfarerer 1

^ f^r^rfw«rK%f% i w^ i T̂fg- ^ra^n^Rfrns: i

m ^prts?h h srfeqMr i qifar:

m«n?t srqwrreft h ^ sc^fasn^orsw i srctprsj ^*?ftf?r|c|-

gfeqfoqm %?wqffirefofe qq i snnT^rpr:

tfi TOCTr %%m i vftm zfH sn*ft*sfar t
‘ tftft *r

H^xi *rr’ wcqfir fe wmxztt zpm i ?rq mszrvm
otiw. qfr: q?4 q %qfVr wrr twcitt-

wm %w f^rf 1'fnfir^T sprfcr i *fr^r ^f^r ^ fawr

f#1^r: I fr^STRT^?^ sjf^TrT
I

I 3Rr 5*r ff?T ^^T^FfW^^fcT VfR: I

qs*1W5?fli

l TT^TTf^t q*TT Tt farfV^T VT^rftfrT | jft^TTT?r: ^Tff ^rT^T
i|T#rfa TTH: I

R. 5^^ H^iriTrTm sf^rarfo i
‘%4 '?w^: qrsrefa’

5^wiwViftPT?RT arfir'TTfemfq ^srr?*rcar g^sreuwfon -

^rar ffqferpi: i ¥(ixrcc*Rrfqfqw: <rcr?cr:£«rr 3ftaRil% ^4fi-qq jf#m i t?: ir^fgr ?? faqfemfafr forrapr i

3- fwirqfqst'Tq^stqq srrTcITN' y^tf: |

fwwfrw: qqsqtfq i fe# tqt ^ttw q^rfr <<u fe*h 4??^r-

cr*nfq f4 rq id fr=r ^
’WKnro^ftmfeqicT ?riw>q?f ff?r sqmpf frifafa

*5*** ‘ ^srfHpfr grqr? twin twT ww^ra-T^ffrsf^TT:
' ?f?r

41 *)<41mWMff<Kf ft*? 3T^WT I

*• 'JTMk^Hirqw'lntqRi I n%w ^q^qfprrqrqqqrqi^iwwzrr

sriftcR i wwr 5 tp-rw wwreyfaHiw
srtkmw qqfwtww fo# rRT 3RT«nrsfq qfajf snp^

, ^
TOt- 1 5Tffr?«r: ww stTfft wwftwwTfwwwr'JT

\ fireformw :

*%fawwT wwfa I ||T? f^j=E3nTPT frow) i ffa?



fX

qw eta ppRf 7337%! f%

gf^T^T oJT'T^r^ f% 773 1 ^ l't‘ 7Tffaf7 : I 73377T0 <(m«<W

PRT TTfiTTTf? 7t7Tc7777 7 7*77 T^TtOTtfa 7T7: I ^TTTTsrRfoft

37773T f%%q? %?. 7fff*f : i 77 srdr jHw TTT^q sh™ cqWiqrfTTr-

q-frq-^ | 7% q^TTcTTr STTc^Tc^ ? ?7T7Tf73>7f77?7 7 17 ««!7771^17

ffeTS##T I

v, 7*7 . 7%7r77itf7 i 3*7 ffTirfq^rq 3^777771 cq-.a^
f

7 fwiTfaf? 7T3T77 ^dWlfa 7T7: I

% 7*77 sfa i t^pnfTTTfcrow

P

3af7fqq i

i

3 . ttt rf i?777 3^777 fqfq i q^^rar^^JTfqn^rmpr-

7777F7f7c77: I

<!-. ttowPt i f^rOTif^ifrcrt TTTfaoTT ^cTTfTT^Trq: i

cnmwTrftPr i 377*7 f^gf# TPTTPTtqt^r 77 : qfcj^-ia teraf: i

w777 vrifn ^rt^n^r^rr TtaTTT^TTTT 3^775^777 ‘ 7
7777 ' c777 *7771^77 fffT ft77 7M trar I 7^77M fad Pd7 TTjjgn^.

77rrT7?7T7r 777?7 r||gc7¥ lT tt^t?*# 773 ^7 7 ?7rrf7 7*77777%: 1

7*rf3 T^rrPqPrsfmfrPiT %i tpt 53^77 fa 1
" 77177

ttt 77«qrf7 1 w m*t 7*71 77r ttPt 757 77&7Tf7 ” ?Pr 7%tt i

717177773! 7«7Tf7 1 77 37 753*^773773-
f^mxrqr fsrrqfar'z 717: ( 37 af^TfTgfeaq^q Pfttttw-
Ti7*3itf7 uPTTrar 33 7t77T7?7nn%7 ?7T^7 !33Ta*3*M 715743313-

7 37 y^fuifa 1

®
i7T^fer?frffT t 7^priM<4Hrr 737 3>7T777r*r7 : 1

?°- ^TT^TPrfTfqpT I 3T%f3qi'I?^H 7?7 |7
,T7

'7q7 7T 5f% I

3777 37 7: 77fNc7Tf737S7tf7 TfafTTfTfa 3T7^ I

? ? • TFTcTTpRFTSqtpT I ^qJpTTTfsr 377TR7?7 ?TT7737T f77T7-

14P^7 I 77: 3RRTc7c% 7t77773?7 7t777*T : f3Tf3f7

7=7*7 77%f*f7 3T7: I

?7-?3- 7 4 '-7pr) ?17W7 7PkiP<.Pr I 77R3F7 7S7737*7tf7 3T?7*ff

fqqq ffa 7T7: I 7?7f7 37777 7771+' I*37 777%% f777 I 7R77
3# f7?7 3T7*3: l 7f77 3f+ifVf7 I 7T777! 7Tf*7: Tt^nrfTT^PTq
77*7 TPTfar# f77far^7- |



iy. ir^fcr: f%R 3Tt|% | qqqTcqRqqfqqqqqtqr ?RFq cTfTTqq-

^ l*r q<qr jqqfq R^qfqwqq q^rqfqwq qfrfRTTq grfe*r#

jyf frfHT^: I «?Tf^tr I cTcf qRRT f^rcq^TrnT: I qR qRR I

ftf$q JRRT I qqfefq fqqRfqRR qfcq: I qRqqriwpqq-

I q*?qq qfqqqqfqfq qfSRT RTqWfT I qR FqTfq^tqfefq I

qsjqr cnqsr q^nf i qmr srirr qq?TT qRqwwrfq i

ft^r^ fqqiR qrqfqq str^rfirf^r % - q?q qr«r fqRRjftqq -

(jp qiqJTfe^m^?WnriT
; 3T*T 3TT frqTfqqcqqq^RRqq I 'qqRTrfq f%

qrqTRRqrer?q*q qqqfeRrfiRq fqf%rRqqq^qqqq? sfq

ij^nfasriq ffaw • i

^ x. mq fqfq qRR q?qq qfaqqf^qqqqaqT jftsR fRq i

f <rRTqWWW qqqR cT qqqrqqqq#: ^^ *T
7>cn'&4‘ : trqfqq #T

fcfqstr 5TTrf5Jt m% 3RT q?q% I q f% WIRR fqcfTCi 5rpf fqqT

tm qqfaqqfo i srt wfa qq qRsqq i qrq qq fqqrqrqifqfq

qqHtfcfqrfrq^fq qtqfqq 5TWpTpT qrfq I

qqri^rfqqrfRqifqfq i fqRTfqRTfqqq fqfeeqqTqqfqfq shr: i

mr aqrfrNrt anfozTKtot qrq»rq qTfqq qqT i q qqqq

<mqr 3nfeqi^mq?q?q qrqq
, fqqf qqqqrqqq qTqqfq qqqqfTqqr-

faqqqftfq vrrq: i

V

qqsqqRt

#ftq^rq^' qw qqqft i

?. qfqqfSTqqq qqrfq q^qqqYfq i qsqRwfq qqq #^Fqq=RTqn--

qrqqifermsTqr qq #TMqqqPqfif^qqfqfq qR: i

^ qmfRqqqqrRT qqqqcftfq i qqrq 'qqqreqfq qt qqq:’

RmfTqrr qqqqqfq qq^FTiPm1

qqfqq qfRq qqRT =q qR qqqv C O

TOcR TOq qR- t

3 fRR qRRR qqq qqq qnqq ffq I qq fqqyqq %f fqqrfr-

Pp# qjRiqfar qqRRt qq qq% ?qq?q qqqqq ^*rfq%q qq
•O ' KJi

faqrfq i

*.. crcqiq qflT qRTcsnqqfq i q«rrq qqrq RTrqqqqftqq q?q

Pm |Pr qRM



3H?5T3T!TR% I sfRjftrfr I STRWRffar: TWcErNt

ftrafecr: I STSfa 5T : I

*. snvTRi i ??«rT k? *nr *r:’ f^rf^r ?tr

gsffaR g^Rcra; i ar*n sfa etr: HRRra?pffai<T sfr

srgRn TftfRtsw foRr
1
fsrfaR ?rp?f m ?rf^ i smfa str^tr

*rre? ?tr srert hr? ejrt rrfTRR ^Rfafa crrcqRMr vrrsr: i

ETRSJRIRrR^fr q 4if?«RR?: <T: SRRT^RT 3RTf*TFRT I

\. 3TR*rfJr q- sprflfrr srrc^ffT i imt ertr: i m rt?jrr-

*TRftr ( rrfor ^rfew ff?r *tr: i

'S-«'. I STRRrRtw ^hpffr: p-f^fPR I apfa

?f?T ?TR: I

1- RR ?fh f=R<T ffrT I ^Rfsf 'T^rTTRTir |fffRTR?r "RTTm
^f4cPfmt MVw ?f?r *tr" i

» 0 . jffcTRRRftrf fiRRtfsRR I

? ? . 3TEnfRTrRT *f<R^fq% I OTRiRPTETR ?f fafafcRT ?fcf *TR: I

^-?V. JpfKtSJRsff JRfa 5TfrR3R 3RIR Mfd^RERf

fRhf^r^r *ft»T5R%siR ^R?r i ctw ‘fo

*t^rer i hr# rifr* sr^ ^R^fapR# sRfir i 3tsthrrt?# “ R?#t-

4m R” fR#*TSR «T^THRT?TlMt ^TfafoRTCR

3pT^r7Rm cr rrrr ‘*rt ?r sprer* ’ sppr^qft^er i

? !(. 3*R#wRf#% i rtht: shrert Efts# ^cr: *r qsr htptht

f#fRR aRTfa ^'TPRff 3RRT fERRR EftERSR R jrfd'TRfER

‘9«R: srfRRR’ SR^EftfadR^RT RER:, R R*rfRRf#fR RR: l

? %. H^tR TRTRf#Rf#fR I $R ‘RR RRfSRRt RRRR R§T RERR^r
‘

stO^icttet jtpt? RWRft ^TfRRwr i g% % rrrrrrr EifaMRR&r-
f¥N *1RT HFRT Rf^ERR ?ffT I

Vs. rrt z?m 'r g&f ERERjrf^? ’ rR?%rpprw^Erg:

£R: R#? 3'RTfRsfq- fro sfcT ^tSER
I

?<-. 3n^nfiRTT#firf?r i srjtr^jtw ^R*m^R
vfR: i cR fa?n%fnftfT g-^FTTRRRT srwmfirTRrT^pR^r: i #Tf¥«F%f?r

fcfarTWTRRr I



<?KRRnnT

p>pp%pfqpwr - =sftpP£RpRPT :sqRn^qRRp:
’N

P. pT - srTJT^miTTTfS'fT : R.

3- *
V $iS PTPqfP p.

V RR SRT^sRTTir P.
\a > s

^ r 5^gf?r r

% ?* gpRT? r.

% r? ??ifq p.

« ? Fpr fwfpwf r.

« v fqft: s?f^rnr: p.
J

is ?? IRW: R.

* \ PPTfPPPP: P.

X

\

? tf" fWP 3PFP

V* XI 3T;t fpffT R.

U RR §#p r.

\\ is PPP R.

K ? R PPPHP - STORfasmteR -
> S

PPT: R.

r° r ^Wm?ar r.

’= <s- prptpqfp r.

R° \o RpHTTPP* R.

R° R^ RR35KRISirri!T ffp F4TP
‘p ’ Pit ‘ ffpRSPRPTP:

’

IRfer i RIP 'ffpPS?’ ?fp

RPTP PPRS* ^fp fp ?P?fp-

pnpfcq% I

RR ?® fpRRR OTTST: r.

R% ?o 3tPT?PPkR#fp srfpsi-

qipfpcYp fpp^pfpdfp-

5PR P.

R^ R ? P IfT - Rftp; R.

Rtf' l PPP PSRP R.
•o

6

fpfRpqpTPTP:—

g. q
;

.

R? Ro fRR r.

RV ? o q^PRf |f%?n r.

3* ?R ifPSTPRT R.

r ? psptp p rt^ p.

SR RR PPPPRsIp PPRPPTsrP

qqq R^PP I PrRP ' P
*Tppt p srgPT rpp ’ fp

PSPPTPtRTppeTR prrfir-

5PT|RP%P ppppps^p

ppppspp gfrggfpp-

pttp r.
~

%

rs R R R'RrrPTRPTPR gp R.

\< ?0 gqiPcP P.

R PPPPPRPcP r.

Vo \<f pqipcp p.

tfR X\ gppippiqp r.

VR ; ?PP g-fl-rfr P.

Vtf vs gppirpp: s ?fepp I

PITR I P.

v° ?Y prfppTqfp R.

R<tf ? VS PTfpppqf<RP gpPP?PT-

prqpqf p.

R^ RV Fp?q?ftrtPP PPP
c»

RPP R.%

$ o R RPRpsqTqTR R.

rv pip^r sfip:-?PTP p.

RR PSP |p?p fPPP-T p.

^R RV ^#p p.

Ro ftpqtp R.

^«r RV prqsipfpqsp^ir p.



I

SRpsqrq: gWT #• ?TT.

STftESqiq pq q^f. qTT.

sr^sTEOTPr: pqtRWn
ft.

srftqsqrft ftqq?q ft. k-'s-<*'
> 'C <3

sRrprsrror: sr. 3. M-qY
sfcrmr^qiw 1.3. s-q-%

srfqcsrq qqT ft. ?y-?v

sftq sft%Hrc5CT?TT W. V3-5
qq qq 5TH# qq. \-e

qqfR TFqTq %q. t-%

3rfqqqfq qrfqqiqqq

BT?5anPRt TOt: ft. 3 .

R.

3ft qrq qr qqi=r

qfqqrfq 5
SpsqfttSR 3RSRT

3iw?s?qsft *f|T. w. qr.

ft. 3Y3-Y><.

q. qre. 3

ft.

ft. cr-R ?

3f| qq^qq

3T^: qft

sn^rernR:o

sncqqsrRJRT:

qifftqqq qqq:

snftR^sftftT

ff. 3-Y-?o

TTfq. qr.

#. srr. \

q. srr. ?

ft. ^-<t

i- *. ?-q

STH-ftsqft ft. 3.tf-

qjqqrfqwq%qi q.3. ?-y.?

srrqqftft
C\

ft *rftq rr^T. qr. €T. ft

3YY-^

O Ci

Ho

Ho

Ho

H°

?V

VS

&

V
\3

^v3

Ho

??

3°

?0

H^3

H^

n

ft sraqprrfe q|T. qr. qr.

ft. nv?? ?q

ft' ’-ft ft q^T. qT. 5TT.

qt. 3Y3-33 3q

ft. ?3-* 33

Ift ?q qfqqisq ^rqr.o c.

qr. 3 ?-y

ftSTqqqiq q. 3. 3-3-3Y 33

Iftftqq ftrrq 3m ?-?-3o \\

fftT: qqqqift ft. ?<r-3$ Y3

q?ftqqqq?q q. 3. ^-33 3?

*ftqqqq; ft. u-?

qrRqaqrq q§r. qr. qr. ft.

3*3-? 3q

qftqfq qt ?tr. qr. ?-y-\s ??

q^qqq qqsqrq fq.3. ?-^-Vv9 33

^qrqrftiqq smr: 3*5. 9-?-3 3?

ft ftqfqq frqqq 3^

ft q qi^qqqfqq gq. 3-?Y-Y 3Y

qq q qrqt 3. ft. 3-3-3 $3

ftftqifqqfq ft. 3-^ 93

qq qqqift grr. 3-3-Y ^3

qqfR sTftft ft. 3-33

ft qwfqfq fqfq: ft. ^.^3 ^
qtrqftqqm^q q?q. ^ z>%

ftfftq^qtqqqqt

3ft. ?o-3-^ ^

q. 3. ?-3-Yo n
qifq. fft^r. y? 3?

; qqqqra
I s

^ 1

qq?q> q:



XIV

2 -

ftqft STfq nt ftr. ?3-q

Tlfot. S. 3,tX. 't*

^fT qfWf i.ff. ?-q-?? R'*

’Tfg^T SPTftfBOT =Ef m. ?3-?3 q\s

Trffjm mfoT. tt. ?

gs^q-’m^T qrf%.?r- 3-*-? ?vs ?’
«o C\

3RS5T qftft SgT. VTR. X3

%. 3TT. % Xo

sr^Tf^w qifa. qr. q-3-q^ vcr
o o

jrt wrfft 3XO

sftftftftsfara; st.tt. ?- 3-v? XV9

qfttfftqr’ifq' cfcr ’ft. ?s-?\a q<r
*N

arftterqsft ?%• ?-x 39

?r. <et. $-*-'* \*
Cs

sr. s. ?-*-3 \*

3rft^t?Rq;Frft s.qr. *-q-?3 V*
Cv

q-irw srcft ’ft. ?<f- 3 ^ *3

Tm srre^gro t^t. m.

stt. ’ft. 3XV^° 33

3ra:qftftft qqft TR^. *-q X3

cfift^: fqcqft tsftr?|?q 3X

cTff’T’T 5T# qqft •
’T'T. ?~3 V<r

^ •c

cfW WTSftqfftX’T ST. 3-?*-^ X3

3RT ftqftfft ’T’TT’T 7. ift.
*3 *\ CS

W. ?o-3-X3 q

cTRT ftqftfeon ’T.’ft. ?o-V?^ q
Vi C\

5TRTt ffX’J’Pi: cfrfcr: #. ?q

cTRT |cfW f^TRI ff.
3-V-q 3Y

cf#* STTr’Tr fftqrfft IRS. ?-^-V q 3

fftw ?rr§rRr 3-3-<*' ??

fftss’ft q’ftRqft ’ft.
r

<3-x'-3 q<r

ftft ftro srfqqfftr s%. 3-w ?q

ft 3§r*ft% e ms. ^-r-% %

ft. SH^T. q-?o-qq

2-

ftiftq ftteR sq^ft
%

ft- 3TRPT. ?-? 3°

ft ^qftfftqt w|. 3-*-? 3

s mrs’rftr qq^r «rg. 3-*-q xY

ssrr’nfts ftqq w. ?r ?-v-3 «
•N C\

qftft JW TrmT: 3g. X-X-'*' 33

ft^aTqmTT’ft S fq.g. ?-?-q3 V!(

ftq'fti’Tisi s'.g;. 3-^-K ?K

sr^q'jft ms. 3-?-? 3^.

fgftrft fq^ftwt^r fft-j.^-vs-scK

'iT^m’aT’w f^, 3 .
q-'3-?rf" %

^ ^mftT ?^fft q.ftr. 3 -*-?*?

3

CN

^ ^ q;ft:qpq;ft ?r. q-^-Vo 3^

q- STTHqiT’T : qJT’TI’rt V ’T. q- 5.^

qrq^qftfr^Tqftqfqq-cf 3-3vs ?\s

?r er^T^T’fft gft : ’ft. U-3
?r ftcJT ft?nft3f ^|. 3-h-?3

^ftlft qqT ’TfT. m. 5TT.

ftt- 3R3 %R 3?

?r qr’qft ftf'ssftr ’TiT’TRcr 3^

q'R’TT ?qft: W. f. ^-3-?<^ 3?

qreq- sr. <5
/-?-y. =3

ftroq-fqR’T’TT^ft’T’T q^s

ftqftnqqft t. f. ?-?-?vs 3~*f

q^nftr’TRTW f’TRft. ?-?3

qi sjftfft^q st. «- ? q-q x

qqis q^sft: w. g;. q-3-^0 vq

qqTftRSTHTxT W. g. 3-q-V ?X

sTT^qrmT^ qrftT. ^. 3- ?- ? qi ? ?

TgqTqrscJft q. ftt. x-3-3 ? ?

q^Tqftr^^TT srqrsts ’T^r. sfse. q 3 0
, - <3

Trafeq-qrrwft’Tft 3 x

S^fft’TTsTftqftr .



xv

3-

7m77T777i7 7.^. ^
snonfspr: 7=7T% 57 . y.\s y 0

srroft | %77t sjrrfv

STITT, l-'l-^o 3Y

5. ift. 3-3-3

77^7: 37%7 : JT^T. 7 T.

lift. 33 * 3 V*o 3 ^

wsneffTHm %. ??-y* 37;

Y%C7% 77% 7§T- 7 T.

m. tt. 3. 3-vy 39

v'WwiaRr: #. arr. \*
TT77T T7IT777T7JT

j-tf-i n-w ?o

f. JJ. -?-?o y^
^^T<TT TfV, \a«^ ^

5 . ifr. 3 . ?^.^y ?D

fSB: TTMt 7fT7T?7

iff. Y-^-3 3
'£

7 3TT?7f7 f%57
S

77. ITTS7, y- .--= 3
<5-^

77if7c7i% f%> Iff. ?y-?3 y*
7% 3 WfTOT:

S- iff. 3 . ? 0.-j.^ o

37 3 . q). <.-3.3

7^177% %77 7|T. ITT.

^r. ^-y-y 3^
7lT75ftEur3T « 0

7T7rf737> ttt ^
^^ 7T7 3. 7T. ??-Y-?? 13 I

7T75Ff777ITr: a a

?T> I WT ul ;3
$ ^7f»T?Rr3^> 5^:

a?!. 3^
TtfflfT: 7%PT7% 7.3 . Y^.ijo 33

I

S'

7> t7T7f 777 5%. £-£ -£*

77^7=7^: ®r. y-?o-« yx

Ti77fiTT7tsf?77 7f. y-y-3 ye

iT77T7 7Tf%. 3. 3-?-3Y ^
7t%% 7T7TT7~T7T7

N

3- *fr. v?-3 n
73%% %?r 3 . 3. ?-Y-y 3*

7TJT^;?rfT^4erf7cf 7 . Y-3-3 3o

TTg^RSTaToff 7T7?rf|7T 3 ?

fqsTprrfemq 7T 7 .3 . t?-:?-y? 3 ?

fer%r4W 7
. 3 . ?-^-y= 3 ?

r^mi^ »• g- WR «

#f7# ffesF^q 77777^777 ?3

«77%ri^r qrfur. 3. ?-wij 3

7r*?T77 sflTTT: ?T. g. ?-3-R3 X?

TTf'fwt^ 79*77% q-rirafffrr 3 ?

7T 77 77% ST. 33

Tft^^7¥7T7 y\3

7%%% 7R7ST7T7« ->

! g;. iff. ?-y-^y ?o

717 ?7 "TT7TT: 717
, 33

77T7%: 7
. 3 .

^-Y-Y 33

TT7t7T7I7% 7 - f. Y-^-\s 33

7f777T77cff 7%E77%

3 . 7t. 3 . y-3-3* ??

TT7 777 7%7 7>. ?3-?\s

7 7% f7?[5ffa; m. S--5-? ?IJ

777: 7TfuT7T7 7T. ^ 3 -? 3

77711:7177F7
•o

7757T- 3. y-?-?? ?y
77T7 7% 7t. ?y-?y Y3

77 7777 ff 77T

77T. 7T. TfT. 7>. 3Y3-YY 3 3



XVI

gpfq- ^ JTT^S HST. *TT.
<o c ^

5T1. 3*3-33

g-f STfjnn f^Tf^cTT 3. 3TT. ? - ?

TTH^fpT

HP:: TT^TIWJT

HIT. HT« m. HT. 3*V3*

gqt 'TTf'JT. g. l.9-?-33

^H^TvTSfeiH H r
. U-U

3 5T. g. ?-V-3

sT. 3. 3-?‘?3

5 . Tft. 3 . *-3-?*

3?
!

1

3*
;

33

V2
|

3*
j

\<f
\

3°

\

qifcr. g. qr. *-?-???

sqqfaq’THTqfcqT

??prfqwft^

=qTffq qra^terfH

ff. 3 .
3-*-*°

?=r?aq

?t£. I.

55crT?q?3 ?f. g. 3-'*-*

f^sfirsf q=>q?r 5%. *- ? 3

jpr^TTT 3 5T- g- ?-3-3*

3 -

*

3

?3

?

33

tf.s'

VC?

Pi inted at T. T. D. Press, Tirupati—C. 1,000—2—7—79.









FOREWORD

The Kathopanisad is the third Upanisad to be published with

English translation of the Visistadvaita Bhasya in the Sri Venka-

teswara Oriental Series, the second to be published with the Bhasya

of Rangaramanuja and the first to be published with a few words

of introduction from me.

7he Katha is perhaps the foremost in point of interest and

popularity. It is a perfect specimen of the poetry of the ancient

Hindus. The philosophy is not more clearly explained in any

other Upanisad. To add to these the teaching is set in an attractive

story. The story is found elsewhere in the ancient Literature and

it is received and used here in more or less the same form to introduce

the teaching and to indicate the fitness of a student to be initiated

in the mystic philosophy. The story also brings out clearly the

contrast between the characters of the practical father and the

speculative son.

The Advaita commentaries on the Upanisads have been

translated into English by several scholars before; but the Visistad-

vaita commentaries have not been translated so far. The Institute

has, therefore, undertaken to translate and publish them in its

series and thus make the contents available to Indian Philosophers

not conversant with Sanskrit. The Visistadvaitic interpretation

of the Upanisads has thus remained a sealed book and the merits

of it have not attracted philosophers. It is hoped that the present

series of translations published by the Institute will remove the

disability.

The translators have been connected with the Institute till

recently but now they have gone on to the staff of the sister insti-

tution, the Sri Venkateswara Arts College, which has been recently

i
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started. It is hoped the change of location will not affect their

work and they will continue the translation of other Bhasyas with

the same zeal.

Owing to their being engaged in the work of the other insti-

tution, the Editors could not carry the Sanskrit text through the

press and provide the book with the necessary indexes, readings,

etc. This work has devolved upon Sri K. Sathakopachari, Nyaya-

Mimamsa Siromani, Library Pandit in Sanskrit in the Institute.

The Institute will consider itself amply repaid if this series

can infuse interest in Visistadvaita Philosophy in the minds of

scholars.

TlRUPATI,
1

4—11—1948J

P. V. RAMANUJASWAMI

Director.



KATHOPANISAD

INTRODUCTION

The Kathopanisad is the third in the traditional order of the

Upanisads and it is indeed a very important next step in the

knowledge of Godhead or the Supreme Self of all. The Isopanisad

mentioned briefly that the path of Karma, that is injuncted action

(<dharma), should be disinterestedly trodden faithfully and even

mentioned that when followed with integral knowledge with fidelity

(vidya) it does help the
4

crossing over ' D^ath.1 The Kenopanisad

showed the transcendental nature and power of the ultimate Being

and its supreme
46
desirableness ” as manifested in the activities of

the senses (or gods) and mind, but which these senses and mind

could never know except vaguely (or subliminally). The Kathopa-

nisad embraces both these facts of immortality and ultimate

beneficence (<amrtava2 as tadvanatva). It elaborates the cryptic

statement at the end of the Kenopanisad which describes the sub-

sidiaries of the divine knowledge tasyai tapo damah karma ca

pratistha vedah sarvdhgani satyam dyatanam, iv. 8.

Dr. Ananda K. Coomaraswami considers Katha to be a gnostic

document which has to be studied as part of the gnostic literature

all over the world.3 According to Sri Krishna Prem4 “ Kathopa-

nisad is a practical treatise written to help us achieve a very real

end here and now ” and the explanations he has given follow the

occult literature all over the world. Thus we have every reason

L The ‘crossing over, is mentioned as something that has efficacy

after death or dying (vimukte pretya). It is so understood as counselling

videha-mukti. It may mean ‘ occult passing on ’ according to Krishna
Prem, but even Sankara does not accept this latter view.

2. Sreyas is the full nature of the Divine, and from this most possibly

is developed the personality of Sri who is stated to have her residence in the

Divine Lord, therefore His name ‘ Srl-nivasa \ -

3. New Indian Antiquary I.

4. Yoga of the Kathopanisad

.



II KATHOPANISAD

to take this Upanisad seriously as a
4

Vidya.’ According to earlier

seers and teachers a vidya or a knowledge is a path to be trodden

or followed in a particular manner and the fruits of such a path

are indeed ultimate beatitude and realisation. Thus each Upanisad

is a
4

Vidya,’ a clear and definite instruction of a particular path,

integral to the realisation of the Goal, which of course could be

reached by other vidyas also. Thus the Upanisads in ail are

said to give thrity-two vidyas, of which the Kat,hopan isad deals

with the Naciketa-vidya or Trinaciketa or Naciketa-Agnividya.

The Kathopanisad is a very important Upanisad in yet another

sense. It contains a general survey of the Vedic ritual and

philosophy and eschatology. It has had the good fortune of

having been much studied and written about by scholars both

occidental and oriental, and stands only next to Isa and the Gita

from the point of view of popularity. Sri Sankara commented

on this work as also Sri Madhva, and §rl Ramanuja has commented

in his Sri Bhasya, on certain important points raised in this Upanisad,

which have been taken into consideration by Bhagavan Badarayana

for purposes of synthesis in his Vedanta Sutras. These points have

been reproduced at the end of this work. §rl Rangaramanuja

has commented on this work following closely the steps of Sr!

Ramanuja and his expounders like S>ri Sudarsana Suri or Sruta-

prakasikacarya. Prof. Rawson, who is a careful scholar of this

Upanisad, has stated in his work that he made no use of the Bhasya

by Rangaramanuja because of its late date and since Sri Ramanuja
had discussed all that is necessary on intricate or important points.

He however considers that Sri Ramanuja’s explanations are more
in accord with the spirit of the Upanisad than those of others.

The Kathopanisad belongs to the Kathaka School of the

Krsna Yajur Veda. We do not possess a Kathaka-Brahmana.

The Taittirlya Samhita has both a Brahmana and an Upanisad.

The Taittirlya Brahmana (III. 11.8 1-6) contains an outline of

the Naciketa story with which the Kathopanisad opens and is

parallel to the latter which is made more elaborate. Indeed

according to Rangaramanuja this anuvaka of the Taittirlya Brah-

mana is referred to by the Kathopanisad in I. 17. Sri Krishna

Prem considers that we can see ‘ the germ of this Upanisad ’ in

Rg Veda X. 135.
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No attempt has here been made to deal with the possible

relations of this Upanisad to the Bhagavad Gita which contains

much that is parallel to, if not precisely identical with the instruction

in almost the very language used here. Nor to Buddhism. We
have to point out that whatever may be the appropriateness in

such parallels we have always to remember that a Vidya is an

integral instruction and it may undergo transformation under new
conditions due to subordination to other Vidyas.

But one thing is certain that, even as in the Bhagavad Gita ,

the Kathopanisad insists upon the necessity to perform ordained

or injuncted karma (for that is dharma) the svadharma of each

individual, and its performance is capable of leading to the highest

abode of immortal existence, and not merely to the lower heaven.

Such karma is incapable of binding the soul to samsara. The
truth is that disinterested action, or action divinised or offered

to the Divine, action that reveals the glorious purpose of service

to God, is capable of helping achievement of the immortal status

for the soul. The question that arises thereafter is as to the nature

of that soul after mukti or moksa
,
whether it continues to be separate

or lost in the One Divine variously described as the Ocean or the

Nirvana state of Brahman? It is held by modem scholars that

what Buddha meant by Nirvana was a state of positive nature
of the supremely Transcendent and not a negative state. It is

clear that it is not annihilation as such or Pure Non-being. Any
attainment of the Buddhistic metaphysical state of annihilation
or loss of self or non-existence soul of as such has not formed
part of the Upanisadic thought. It is particularly a feature of
the rational method of Buddha, who in order to define the nature
of the soul as held by the several thinkers, had to negate all that
it is not. In this sense, Buddha went to the logical extreme of
Yajnavalkya and insisted upon the apprehension of the futility

of seeking to make permanent the impermanent congeries of
affections, feelings, habits, desires and hopes. Truly we need
the permanent, but the permanent is not all that it is described
to be by materialistic metaphysics. Anyway it is not in line with
the purpose of this Upanisad to investigate into the nature of
the soul or self as such, but only as to what becomes of the soul
or self on liberation, for it is clearly held that the soul does persist
after death.
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This Upanisad gives a definite answer to the question asked.

It speaks in the first part of the Upanisad about the necessity to

know the meaning of the Fire-altar as the Brahmanas had taught

it, (perhaps in the adhyatmic way too), and already the promise

of the highest immortal state is envisaged in that section, though

some commentators think otherwise.

But as the Upanisads are Adhyatma-sastras or vidyds which

instruct the occult truth and path towards the positive attainment

of gnostic knowledge which could only be attained after a period

of practice of self-control and service of the Divine (yama and

niyama of the Yoga), the nature of the Supreme Self and that

of the individual soul and its progressive attainment of the former

are taught along with the steps of Yoga which lead to the ultimate

realization. This Upanisad even like the Isa inculcates the con-

joint performance of Avidya (construction of the Fire-altar and

the rituals prescribed) and the Vidya,
which is the knowledge of

the Tattva or Reality in respect of the three terms, God, soul and

Nature. It is held by some thinkers that the final verses of the

Kathopanisad are not integral to the Upanisad as it concludes

earlier. It may be that these final verses reveal the culmination

of the Yoga of concentration at the time of departure, antyakala-

smarana. The antyakdla-smarana has been shown to be very

helpful by the Bhagavad Gita in respect of determining the nature

of the world that a man would reach. Or more properly if smarana

pertains to concentration on any particular deity, it will be an

invocation to that deity to lead him on to freedom or Bliss. This

will reveal a psychological set-up in the consciousness, a psycho-

logical set which will reveal the type of personality that the soul

has been building up, whether towards liberation or towards

mundane enjoyment, ‘ preyas' or ‘sreyas' as the Kathopanisad

beautifully puts it. It is an act of choice made under the great

cloud of departure, the threat of death, and therefore revealing

the inmost structure of the soul, its primary longing and conversion.

That this choice-could be made earlier and practised with assiduity

is not denied, but the crucial moment is indeed the moment of

departure, death, threat of possible physical annihilation. And
such moments are spiritual pointers to the status of the soul in its

integral being. Man’s primary instinct is confronted with other

desires and the balance of death decides which side is heavier.

Man is then alone weighed and measured.
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STRUCTURE OF THE UPANISAD

It consists of two (parts) adhyayas, each of which contains

three sections (vallis). With the exception of the first two sentences

in the first part, the whole Upanisad is in metrical form. Since

the first adhyaya concludes with the following passage
4

4

Naciketam

” it is sometimes held that the Upanisad ends here and that

the second adhyaya is a later addition. It is even claimed that

the second adhyaya merely expands the teaching of the first adhyaya.

The repetition of the last line (cd) in the first adhyaya confirms

the above view that the natural conclusion should have been this

alone. There is some difference between what is stated there and

the conclusion in the second adhyaya. The real conclusion of

the Upanisad seems to be the concluding verse of the second

adhyaya (sixth valli): mrtyu proktam

FIRST ADHYAYA

It appears however that importance is attached to the story

of Naciketas in the first adhyaya ,

1 whereas importance is attached

to instruction regarding Reality (tattva), the means hita and the

result (fruit, phala) as a whole in the second adhyaya. From
this we find that this Upanisad contains, as is usual in all Upanisads ,

2

the three instructions on tattva
,
hita and purusartha without which

no vidya can be followed, not to speak of being understood.

/. Valli. The story of Naciketas after his having been

offered to Death by his father Vajasravas is contained in this section.

After having gone to the abode of Death he had to wait for three

days ere Death returned and in lieu ofthis waiting and fasting

for three days as a guest, he was offered three boons, The story

after describing the first two boons which pertain to the earth

1. It may be pointed out here that if in the Kenopanisad the story-myth

is found in the third section, which illustrates the tattva,
truth, enunciated in

the earliar two sections, here the story-myth comes at the very beginning of

the Upanisad and its inner meaning elaborated in the second adhyaya. The

Kena insists upon knowing that all activity proceeds from and is sustained by

the Brahman : here it is shewn that all action is to be totally consecrated to

the Divine alone who is the inner ruler immortal, capable of being known

within the heart along with the soul, that is also immortal, as its adorable

Object.

2. cf. Introductions to Isa and Kena Upanisads SVOS. vols. 5 and 7).
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(artha

)

and heaven (svarga) introduces the philosophical third,

Moksa or liberation from the round of existence in earth and

heaven. Naciketas refused to entertain the third purusartha namely

desire (jkdma ), and withstood the temptations offered to him by

Yama in this regard. This rejection of the kama-purusartha is

shown to be of the preyas or mere pleasant which is other than

and inferior to the sreyas, the good, which alone is to be sought,

and this sreyas is liberation-getting. No true philosophical in-

struction can have effectiveness unless the kama-purusartha is

totally rejected, as Yama himself points out in this story in the

opening lines of the second valli.

It may however be asked as to what difference there is between

the second and the third boons in as much as according to Ranga-

ramanuja svargya refers to a svarga that is identical with “ The

eternal abode of Yisnu and should be considered to be identical
• •

with the Kenopanisad's final lines ananta-svarga-loka-jyeye. In

the Tait. Brahmana-story of Naciketas, the second boon refers to

dharma that is the full effectiveness of sacrificial performance,

(tato vai tasyestapurte nakslyete) for the sake of which Yama
teaches Naciketas the Naciketa-Fire even as in the Upanisad here.

The third boon in the Brahmana however refers to Immortality1—
freedom from re-death

—

punar-mrtyu—a point also noticed in the

second boon in the Upanisad I. 1.18cd. Yama in the Brahmana

teaches that the Naciketa-fire itself secures that end, thus con-

firming the view that the Upanisad has clubbed together the second

and third boons there to form one here. Thus there has arisen

a new question as to whether the soul exists at all in or after attaining

the state of immortality, and as to how it then exists.

The third boon asked by Naciketas could not be answered

without a clear understanding of what the question is about. The

question about the existence of the soul after death does not refer

to the existence or non-existence of the soul as such,2 but to the

1. Sri Krishna Prem considers that it refers to the nature of the Freed

or ‘ passed over * self, whether it could be referred to as Is or Is-not : the

Upanisad definitely answers that such a one IS (asti), for it is here that there

seems to be doubt.

2. There is no place here for the Buddhist view of general Sunya, for it

is dear that it really refers to the existence of a liberated soul as a separate

entity or whether it non-exists having utterly merged in the One Being
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nature of existence of the soul at liberation, that is, the nature

of the liberated soul (
mukta) and the nature of that which it attains,

and the means to that final or peak-attainment (param padam).

Therefore we can see that the Upanisad is a logical development

of the Brahmana’s third boon. Unless we take this question

in this way, Yama’s answer contained in the II. 12 cannot be held

to be relevant,

II, Vallf. The first portion of this Valli upto Mantra 11

is also an introduction to Yama’s answer to the third question,

as it describes the qualifications of a seeker after this.

1

It lays

emphasis not only (i) on the detachment from preyas, worldly

advancement and enjoyment, but also (ii) on the necessity of having

a proper teacher to teach one that truth about ‘ sreyas? the highest

Good.

The tenth mantra of this Valli contains the significant statement

of Yama “ that he performed or constructed the Naciketa fire

—

altar and he attained the Eternal by means of transitory things/’

Sri Sankara interprets the word 4

eternal ’ as “ comparatively

enduring.” The meaning given by Rangaramanuja is in accordance

with the Brahmana statement tato vai so ’ pa punar mrtyum ajayet.

Yama’s answer to Naciketa’s question is very brief. It is

contained in one single mantra (II. 12). Thereafter Yama tells

Naciketas that he had already instructed him fully about that

which he prayed for. But Naciketas asks Yama to tell him about

the truth known as other than Dharma etc. Yama then begins

to explain in detail the answer he gave cryptically in the twelfth

mantra. Firstly he speaks about the Prajmva, then about the

nature of the soul and lastly about the Supreme soul (II. 22). In

verse 20 the Grace of the supreme Creator is stated to be necessary

in adhyatma Yoga for beholding the hidden Being in the cave,

the Supreme Lord who is dnoraniyan mahato mahiyan . Dhdtuh-

prasada is to be interpreted as the grace of the Creator (who is

also the supporter and protector) and not merely as the mental

peace or luminosity which undoubtedly is a necessity in Yoga
for any large or real comprehension of the Divine Nature. This

1. Sri Krishna Prem’s references to the Myths of Temptation are

interesting and reveal a significant secret of occultism.
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idea is not merely implicitly but also explicitly stated in the 23rd
verse. The text of Rangaramanuja reads it

4

dhatuh-prasadat
The verse 28 is interpreted by Rangaramanuja as referring to the

grace of God which is stated to result from loving devotion or

one-pointed seeking in love. The concluding verses refer to the

attainment of this knowledge and presence of the Divine within.

It must be remembered that the theory of the Mimamsakas about
the existence of strict causality or determinism between ritual

and fruits is repudiated or rather bye-passed when the individual

is asked to surrender himself for service to God through illumined

love or one-pointed Yoga without seeking any fruits for his actions

or dhyanas
, since this non-seeking of anything for oneself is that

which snaps the casual chain and is the meaning of true love or
devotion or pure wisdom or illumined understanding and service.

This valli concludes with the intimation of certain rules of conduct
and instructs certain virtues that are to be cultivated for enabling
one to receive the Supreme Grace.

Ill, Valli. The third valli. deals with the hita or the means
to the attainment of Supreme Grace, thus expanding the instruction

given at the end of the valli. It lays stress on the necessity to
control the sense-organs. It mentions further that control is

to be exercised gradually in the following order: firstly on the sense-

organs, secondly on the objects of enjoyment, thirdly on the mind,
fourthly on the intellect, fifthly on the soul, sixthly on the body
as a whole (the Unmanifest) and lastly reach through the above
stages (of dhdrana cum-joratyahara) the Supreme Self, whose grace
alone is capable of granting final Liberation. As many scholars
hold, Yoga-sastra might have got its fundamental clues from
this section.

SECOND ADHYAYA

IV Valli. After pointing out the distinction between the
seeker and the non-seeker or the indifferent seeker, this valli describes
the nature of the Supreme Self as dwelling in all creatures, thus
distinguishing Him from the embodied iiva who resides in a body
(IV. 5-8). It may be noted that on account of the indwelling
of the Infinite Person in the body of the embodied soul, the Infinite
Person assumes the size of a thumb (angu$tha-matra) in the heart
for the sake of meditation or conceivability.
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V Vallf. This valli develops the instruction regarding the

indwelling-nature of Brahman with special reference to His being

responsible for all the actions of the soul, (cf first Kena I.): What
may be considered to be a direct answer to the third question of

Naciketas in the I valli “ Ye yam prete vieikitsd..." (20) is here

given by Yama who says
46 O Gautama, surely I shall teach you

now the secret eternal Brahman and what the soul becomes after

departure (release) " (V. 6—7)
44 Some souls enter wombs for

getting bodies; others take up the form of the Unmoving in accor-

dance with karma and in accordance with Knowledge,'’ with which

we may profitably compare Sri Krsna’s reply to Arjuna’s answer

(Bh. Gita VI. 40—47), The point at issue is, it may be noted,

regarding the seeker mainly, and should not be held to be a reply

regarding the ordinary man who has not entered on the spiritual

path or Yogic evolution.

It may be seen here that Yama promises to teach first this

secret eternal Brahman and then as to what becomes of the liberated

soul after its departure from its body. Yama however answers

the second part first m mantra 7, and the first is answered in the

eighth mantra. This again shows that the third question after

all refers not only to what becomes of the liberated soul after

departure but also to the Nature of the Supreme Self, Brahman
(who is held to be the Self of all souls including the departed and

liberated ones). The paramam sukham in mantra 14 may have

a possible reference to the Anandavalli of the Taittriyopanigad

wherein this description of Brahman is developed at length. Thus

if the Isa-Rsi described the realization of God as the indwelling

Lord of all beings and things, as leading to non-revulsion, non-

grief and non-fear, if the Kena-Rsi taught the Supreme Cause

as the “ Desirable ” {Tad Vanam), knowledge of Whom as such

makes the realiser desirable, the Katha Seer, Yama, promises a

more integral realization of the
44
Desirable " as the sreyas , as

the transcendent Bliss, pramam sukham.

VI Vallf. This valli deals with the Yoga of attainment in

9th, 10th and 1 1th verses. In mantra 4, with regard to the difficulty

in construction of the two lines Rangaramanuja treats asakad

as an active participle with naif prefixed, which yields the meaning
4

unable.' Like the Kenopanisad, this Upanisad in mantra 12
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also takes special care to instruct that Brahman can be grasped

neither by speech nor by mind fully; except through instruction

received through a Guru it can never be grasped.

The Upanisad concludes with the additional knowledge that

has to be learnt about the hundred psychonic paths (nadis) of the

heart wherein the thumb-sized Lord dwells, one of which (later on

known as Susumna) leads upwards to immortality whilst others

lead to lesser goals. It is this Nadi that has to be known as the

path of exit at departure. It is considered by some modern writers

that this knowledge may be a later addition. This not likely

since the Brihadaranycika seems to be aware of this fact. Further

the path of exit is an integral piece of instruction to be given to

a Yogin.
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HARIH OM

KATHOPANISAD
I. 1.

Usan ha vai Vajasravasah sarvavedasam dadau

tasya ha Naciketa ndma putra asa

Once, the son of V&jasravas, desiring (some fruit)

gave away all his possessions. He had a son named

Naciketas.

Commentary:

1. Let my anjali go to the Beauty of Anjanadri,1 of the

colour of common flax (a/as/)-flower-bunch, with His chest adorned

by Sri.

2. Bowing to Vyasa, Ramanuja and other teachers, I shall

write this comment, according to my intelligence, on the Kathopa-

nisad, for the delight of the learned.

u$an: Desirous the word comes from the root vasa meaning

desire with the suffix satr, which gets sampraMrana (.Panini L i. 45)

as enjoined in the sutra beginning with grahijya {Panini. VI. i. 16).

ha vai: These two are particles, (used to) indicate things

that have transpired.
4 The fruit is to be supplied.

vajasravasah

:

son of Vajrasravas. VajaSravas is one who

has attained fame through gifts of food (vaja).
2 His son is Vaja-

sravasah. Or it may be a name, merely, Vajasravas.

The meaning is that the sage indeed performing the sacrifice

called Vi&vajit (conqueror of the world)3 in which every possession

1. Beauty of Anjanadri is Sr! VefikateSvara.

2. cf. Sri Krishna Prem Yoga of the Kafhopan^ad p. 14: meaning of

Vajairavasa.

3. The Visvajit-sacrifice was performed by Mahabali when Vamana came

and asked for three paces of ground, symbolically the earth. Heaven and

self, thus completing the sacrifice fully, Vamana is stated to be the su .ject

dealt with by this Upanisad. cf. Visnusdhasrandma: vBvam (1).

1
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is to be offered as fees for performance (daksina) (to Rtviks), gave

away in that sacrifice all his possessions. By the word * ulan ’

is indicated that the sacrifice, being one that is performed for

getting some fruit, the fees, must necessarily be in every way correct

(and proper).

dsa: babhuva: there was. Here (bhu) has not replaced the

root ‘ as ’ as in ‘ svasthaye tarksyam ’ (for the well-being,

Garuda), since lit (Perfect tense) is a sdrvadhdtuka (Pdnini III

4.113) as enjoined in Chandasy ubhayathd.

I. 2.

tam ha kumdram santarh daksinasu myamandsu

sraddhavivela somanyata.

While the fees were being distributed, Sraddha over-

took him, who was still young. He reflected thus:

Commentary.

tam: Him, Naciketas

kumdram santam: who was still young1

daksinasu niyamanasu : at the time of distribution of fees,

namely, cows to the rtviks (the officiating priests)

sraddha

2

; devotional mentality due to his wishing well for

his father (pitur-hita-kdma-prayuktd)

aviveSa: overtook.

Even though the thing which helps in procuring consent (to officiate

as priests) is called fee(s) (daksina), and the consent is (given)

cnly once- in a sacrifice, since (the word fees) gains its significance

m account of that consent, therefore the word fees (daksina)

las to be only a singular number; wherefore (ata eva) it is stated

>y Jaimini (Mimamsd-sutra X. iii. 56) “ O milch cows in the passage

jow is the fee of it
5 ’

(tasya dhenur iti gavam), that in the passage
‘ the milch cow is its fee ’ read in the context of the one-day sacrifice

1. cf. Krishna Prem “ boy as he was.”

2 Krishna Prem translates it as Faith, but it is not “ blind faith
”

accompanied by hidden doubt.” It is true faith or “ fair faith,” which is a
>rm of Knowledge.
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called bhu
,
all the fees, the cows (112), the horse, & etc,, belonging

to the original sacrifice (prakrtasya:) are to be substituted by it

(dhenu), this word fee here signifies some wealth (ibhrti). AncL

it is used with reference to action as in “ In this action this is the

wage.” It is also used with reference to the agent (kartr) as in.

“In this action, this is the wage to this person (agent).” Since

therefore the fees are many on account of the officiating priests

being many, the plural * fees ’
(<dak§inasu) is proper. Therefore,

it is said in the adhikarana in Chapter X beginning with the sxxtra.

“ If the gift is to the brahman (priest) the fee (to the Rk priest)

will be less by it, with the modification the fee will be the same

that, if the passage occuring in the sacrifice called Rtapeya “ The?

fee is the Soma-vessel made of Udumbara (fig-wood),” it must be
given to the Brahman-priest, who is friendly and of the same gotra*

is to be one single sentence (which it is not), then, the Brahman-

priest’s share alone is to be substituted, since the word
4

daksiita

could signify it with its primary significance without any resort

to the secondary significance (laksana

)

in respect of the portion-

Now therefore it can be seen that even though the fee in

reference to this (ViSvajit) sacrifice be one, there may be differences

in the fees in reference to the rtviks, and as such, there is no im-

propriety in the (use of the) plural
4

fees.’

I. i. 3.

pltodaka jagdha-trnd dugdha-doha nirindriyah-

emanda ndma te lokas tan sa gacchati td dadat

He who gives these (cows) by which the water has

been drunk, the grass has been eaten, the milk has been

given (and) which have become barren, goes to those

words that are well-known as delightless.

Commentary .

The manner of this devotional mentality (on the part of
Naciketas) is thus shown:

1. Yadi brahmanab tad unam tadnkdrah syaU Jaimini: P. M. St.

X. iii. 72.



4 KATHOPANISAD I. 4

pitodakali

:

Those (cows) by which (last) water has been
drunk1

jagdhatrriah: Those by which (last) grass has been eaten

dugdhadohah : Those from which (last) milk has been drawn
nirindriyah

:

Incapable of future progeny, worn out. In
other words, useless/ He who gives (the cows) of this nature
to the officiating priests deeming them as daksind (fees) (goes to
delightless worlds).

ananddfr: delightless. Are there not worlds known from
scriptures which are delightless?

tan: to those (worlds)

^

sah. He, the sacrifice^ goes to. Thus he (Naciketas) reflected

:

this is the meaning.

I. i. 4.

sa hovaca pitaram tata kasmai mam dasyaslti dvitiyam
trtiyam. Tam hovaca Mrtyave tvd dadamlti.

.

He sP°ke to tas father: “ Father, to whom will you
give me ” for the second (time), for the third (time).
To him spoke (the father) thus: “To Death I shall
give you.”

Commentary.

tw
S
f°

v

f
ca pi

[
aram The most faithful Naciketas who thought

fees
,

that

u
are bem§ £ven are defective (bad) and who

evrathmnl •

e
-

th

\
SaCrificiaI Performance of his father good,

and said-

^ himself away (as fees), approached his father

tata: O Father!

kasmai: to which Rtvik by way of sacrificial fee
mam: me

dasyasi: will you give.

grass for the
d
5
unk wate

f
for *e last time, eaten

** gHts, for gifts amt be of e<wi
are dying, are absolutely uselessgnts must be of good cows and not of worthless ones.



KATHOPANISAD 5L 6

[safi] He (Naciketas) not having been paid any attention

to by his father though addressed by him thus*

dvitiyam: for the second time, (and)

trtiyam api: for the third time also spoke to him “ To whom
will you give me?”

The father, pressed very much, became angry and told his

son that he would give him away to Death.

I. i. 5.

bahunam emi prathamo bahunam emi madhyamabi

kim svid yamasya kartavyam yan mayadya karisyati

I go ahead of many, I go in the midst of many. What
is that Death has to do, which he would have done by

me 71

Commentary .

Though thus spoken to (Naciketas) without fear or sorrow

told his father thus : Of all those who go to the abode of Death

I shall be either in the forefront or in the middle but never at the

end. The intention is “ I am not at all worried about going to

the abode of Dea+h.” (If it be asked) what is it that (you are

worried) about? he replies:

kimsvid: What purpose1 has Death got which He is going

to have done by me? Is there any advantage with one so tender

as me to Death of fulfilled desires, where the gift of me to Him
will be of some use, as (the gift of me) to Rtviks (will be). There-

fore it is about this alone that I am worried. This is the intention.

I. i. 6.

anupasya yatha purve pratipasya tatha pare

sasyam iva martyah pacyate sasyam iva jdyate puna,It

Reflect on how the ancestors (were); ponder how

the other (present ones are). Man ripens like corn; he is

again born like corn.

1. Krishna Prem: “ What is the task that Yama, Lord of Death, will

accomplish on me today?”
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Commentary:

(Naciketas) looking at the father of remorseful heart who

thought on hearing these words of such a son, who was free from

any fear or anger, “ I said, I give you to Death ‘ out of anger
’

but I do not wish to give away such a son to Death,” said:

purve

:

grandfather and others, as they were without any

false speech; so also,

apare: the good men that are now even after them; in the

same manner must you behave. This is the meaning.

sasyam iva: like corn

martyafy: the man becomes like corn worn out in a short

while and, becoming worn out, dies, and like corn is he born again.

In this mortal world which is transitory, what is the use of uttering

falsehood. Keeping to truth send me to Death. This is the

meaning.

I. i. 7.

vaisvdnarah pravisaty atithir brahmano grhan

tasyaitam santim kurvanti hara Vaivasvatodakam

The fire, the brahman-guest, enters the house. To
him (they) this appeasement make. O son of the Sun!

take water (unto him, Naciketas).

Commentary

:

That son (Naciketas), having been thus sent away, stayed at

the gates of Death who was away, eating nothing for three nights.

Then an old man at the gates (of Death’s abode) told Death (Yama),

who returned after having been away, thus:

Verily the God of Fire himself in the form of Brahman-guest

enters the house. To that fire good men perform this appeasement

of the form of water for feet-cleansing and offering of seat, so

that they may not be burnt by their disrespect to him. Therefore,

O Vaivasvata! bring to Naciketas water for feet-cleansing.

hara means dhara : bring. This is the meaning.
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I. i. 8.

asapratik$e samgatam sunrtah ca

ijtapurte putrapasums ca sarvan

etad vrnkte puru$asyalpamedhaso

yasyanasnan vasati brahmano grhe

Hope and expectations, contact (with good men), the

true and kind words, sacrificial good deeds, beneficence,

the sons and cattle of the unintelligent person at whose

house a brahman dwells starving, this (sin) destroys.1

Commentary:

And they showed that failing to do it (honouring the guest)

results in sinfulness (pratyavaya).

yasya alpamedhasah puru$asya grhe: In the house of which

unintelligent person

anasnan: starving

Brahmanah: guest

vasati: dwells

tasya: of him

dsapratlkse

:

desire and will; or else, asa means desire for

the unaccomplished, and pratik$a, desire to get things which are

existing.

samgatam

:

contact with the good

sunrtdm

:

speech that is true and pleasant

Tstapurte: ista means sacrifice and others and purta means

construction of tanks etc.

putrdn pasums ca: sons and cattle

etad: the sin of the form of starving

vrnkte: deprives, destroys is the meaning: from vrji varjane:

to deprive. (VIII conjugation snam) or else this is a form from

the root vrja varjane (II conjugation) which omits the conjugational

sign sah .)

1. This translation is in accordance with the commentary. But the

text seems to be capable of another interpretation also
—

“ Hope and expec-

tations etc. etc., (all) this of the unintelligent person at whose house a brahman

remains starving, the (starving brahman) destroys.”
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I. i. 9.

tisro rdtrir yadavatsir grhe me

‘nosnan brahman natithir namasyalt

namas te'stu brahman svasti me

’stu tasmdt prati trin varan vrnigva

O Brahman! since you, the respectful guest, have

stayed without food in my house for three nights, let

my salutations be to you, O Brahman! Let there be well-

being to me. In return, therefore, choose three boons.

Commentary

:

Thus addressed by the elders, Death said to Naciketas:

me grhe: in my house, O Brahman fit to be revered, thou,

the guest, have spent three nights without food. This is the meaning

namas te: the meaning is clear

tasmdt : therefore, for this reason

me: to me

svasti: well-being, so that I may be well

trin varan: prati: three boons in return

vrni$va: choose.

Even though you are desireless, you should choose three

boons corresponding to the three nights of fasting to favour me.

This is the meaning.

I. i. 10.

santasamkalpah sumana yatha syad

vitamanyur Gautamo mabhi mrtyo

tvatprasrsfam mabhivadet pratitafi

etat trayanidm prathamam varam vrne

O Death! (please make) Gautama (my father) free

from all anxieties, well-disposed, free-from anger towards

me; (and) well pleased let him speak to me, sent back by

you. This is the first of the three boons I elect.
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Commentary:

Tims being requested, Naciketas said:

Mrtyo: O Death!

santasamkalpah

:

free from anxiety of the form having

reached Death, what will my son do?”

sumandh

:

with his mind settled in peace

mdbhi: towards me

Gautamalj

:

Gautama, my father

vitamanyul}

:

freed from anger (rosa)

yathd syat: (make him) so as to be thus.

And
tvat prasrgtam

:

sent back (home) by you

mdbhi

:

towards me.

pratitah: pleased as before

vadet: would speak.

Or else

abhi vadet

:

will bestow (on me) blessings, since the abhi-

vadana is used to signify the giving of blessings in Smrti-texts such

as abhivadati
,
nabhivadayate.

etad the meaning is clear.

I. i. 11.

yathd purastad bhavita pratitah

Auddalakir Arunir mat prasrstall

sukham ratriJ} sayita vitamanyus

tvam dadrsivan hnrtyumukhat pramuktam

Son of Uddalaka of Aruna-family, influenced by me

will be well-disposed (towards you) as before. On seeing

you released from the mouth of Death, free from anger,

he will happily sleep in the nights.

Commentary:

Asked thus Death replied: he will become as before well-

disposed towards you. Auddalaki is to be taken as Uddalaka,

1. darsivdn: Nir. Sa. Ed.
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Aruni means son of Aruna. 1 Or else he is a descendent of the

two families, or else the son of Uddalaka and of the family of

Aruna.

2

mat prasr$ta{i: influenced by me or as favoured by me,

the meaning is ‘ due to my blessing.’

sukham: Having become free from anger in respect of you,

he will sleep happily in the future nights. Lut (1st Future) signifies

that he will get (thereafter) good sleep.

dadrsivdn
:

(darsivdn): Having seen (you) is the meaning.

This is a form ending with the suffix kvasu. The suffix kvasu

is preceeded by it according to the Vartika (Panini VII. 2.69 Vartika).

This, where there is no reduplication, is a Vedic grammatical

exception to the rule (Panini. VI. 1.8).

matprasrstam: if the reading is in the accusative (i.e. mat-

prasr$tam in the place of matprasrstabj) then the construction is

you who are sent back by me.’

I. i. 12.

Svarge loke na bhayam kincanasti

na tatra tvam na jaraya bibheti

ubhe tirtvd asandyapipase

sokatigo modate Svargaloke

There is no fear whatever in the Svarga-w-orld (heaven).

You are not (present) there. One is not afraid of old

age. Getting over the two, thirst and hunger, transcending

sorrow, one delights in the Svarga-world.

Commentary:

Naciketas now asks for the second boon in two mantras
(beginning with Svarge loke ). Here the world Svarga means
the realm of liberation. How it is so, will be explained later.

Mrtyo

:

O Death. There you are not the Lord. One in

old age does not fear (death). One does not fear old age.
6 The

man that exists there’ is to be supplied there (in the verse).

2. Dvyamu$ydyana means the son of a lady who was given in marriage
to an individual on the condition that her issue is to be deemed to be the son
of the giver (of her). (Anandagiri’s Commentary).
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ubhei-Msandya: Hunger. Here also Svarga means the

world of liberation.

I. i. 13.

sa tvam Agnim Svargyam adhyesi Mrtyo
prabruhi tam sraddadhanaya mahyam

Svargaloka amrtatvam bhajanta

etad dvitiyena vrne varena

You of such nature, O Death, knowest the Agni lead-

ing to Svarga. Teach it to me who have much faith. Those

who exist in Svarga-world attain immortality. This is

the second boon I choose.

Commentary:

sa tvam: You whose omniscience is well-known in Purana,

You know the fire which is helpful in the attainment of Svarga.

yat (ya) is the suffix signifying prayojana (utility) according

to the passage
44
yat comes as suffix after Svarga and others

"

(Ganapatha Panini V. i. 111). It will be clear later on that the

utility of Agni of the form of fire-altar in attaining Svarga is through

meditation.

sraddadhanaya: to one who has ardent desire for liberation.

What is that which you will get attaining the Svarga-world? The

reply is:

Svargalokah (amrtatvam): those whose world is Svarga;

this means those who have attained the supreme world, since

the immortality which is called liberation (mok$a) which is of

the form of the manifestation (or revealment) of (ones) own nature

comes only after the attainment of the Brahman in that particular

place (here called Svarga) as in the passage Having attained

the Supreme Light one stands revealed with one s own nature,

etad...This is clear.

I. i. 14.

pra te braviml tad u me nibodha

Svargyam agnim Naciketah prajdnan

anantalokaptim atho pratisthdm

vidhi tvam enan nihitam guhdydm
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I shall explain to you fully: know that of me, O
Naciketas! Knowing that fire which leads to Svarga

(one gets) the attainment of the world of the infinite

(Visnu) and permanence. Know thou this (fire) placed

in the cave.

Commentary:

Thus spoken to, Death speaks:

pm te bravlmi

:

I shall tell you who have requested. The

use of the particle pra separated from the root is in accordance

with Panin i Sutra: ‘ They can be used separately from roots
’

(I. iv. 82).

me: From me: from my teaching do you know\ This is

the meaning. The goal of knowledge is now made known—

Svargyam agnim.

anantalokaptim: the attainment of the world of the Infinite

Vi§nu, because of the subsequent passage (I. iii. 9)
“ That is Visnu’s

Supreme Abode.

atho: After the attainment of that

pratigtham: Non-return also. ‘ One gets ’ is to be supplied.

Thinking that Naciketas may have a doubt as to how that knowledge

could have such a power (Death) says:

viddhi

:

Know. This nature of knowledge that is the cause

of liberation due to its being a subsidiary to the meditation on

Brahman placed in the cave, others do not know. (Therefore)

do you know it, is the idea.

Or else, the relation of cause and effect is determined when

it is said “ Knowing Agni do thou get attainment of the world

of the Infinite and Permanence ” since the root vid meaning ‘ to

know," could mean ‘to get.’ The suffix (satr) in prajanan is in

accordance with Panini (III. 2.126) “The suffixes satr and

sdnac come after the root whose meaning signifies or is the

cause of another action.*’

I. i. 15.

Iokadim agnim tam uvaca tasmai

yd i$takd yavatir va yatha vd

sa capi tat pratyavadad yathoktam

arthasya MrtyuJi punarevdhatu$tah1

1. Prem: tushtim, satisfied.
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To him, Death taught that fire, the means of (attaining)

the world (Svarga). (He also taught him) which and how
many are the bricks and how (they are to be arranged).

He (Naciketas) too repeated it as it was taught. Then
pleased with (his) ability Death spoke again.

Commentary

:

Then the Veda speaks.

lokasya adim: means to the world; the meaning is the same
as Svargya (leading to Svarga).

tarn Agnim uvaca: taught that fire. The meaning is that

he taught him all this, the bricks, of what nature, of what number
and the manner in which they have to to be piled. The assimi-

lation in yavatir (yavati as: yavatyah must be the proper form)

is due to the exception in Vedic grammar.

sa cdpi: He too: and Naciketas too

tat: all that he heard exactly repeated, this is the meaning.

arthdsya

:

Death pleased on seeing the ability to grasp (the

instruction given) of his disciple spoke again.

I. i. 16.

tarn abravit priyamano mahatma

varam tavehadya dadami bhuyafy

tavaiva ndmna bhavitayam agnih

srnkdm cemam anekarupam grhana

The Mahatman (Death) being pleased told him.

Now I give you here one more boon. This Fire verily

shall be known by your name. Also take this resonant

necklace of many hues.

Commentary:

High-minded Death well-pleased told Naciketas thus “ I

shall grant you a fourth boon.” What it is he explains:

tavaiva

:

This fire I have been teaching you will be known

by the name of Naciketa.
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vicitram srnkam: many-coloured resonant necklace of precious

stones. This do you accept is the meaning. 1

I. i. 17.

trindciketas tribhir etya sandhim

trikarmakrt tarati janma-mrtyu

brahmajajnam devam Idyam viditvd

nicdyyemam santim atyantam eti

One learning the three anuvdkas dealing with

Naciketa and performing three actions, attaining contact

(with brahmopdsana) with the three, (by means of it) crosses

over birth and death, knowing and realising the soul

born-of-Brahman and conscient as the worthy Lord, one

attains thorough peace for ever.

Commentary;

Again He (Death) refers to Karma:

trinaciketafa: One learning the three anuvdkas (Tait . Brah .

ID. xi. 7, 8 & 9) beginning with “ ayam vava yah pavate ” This

verily which blows (is the Fire-Naciketas).

trikarmakrt: One that does the actions of sacrificing and

learning and giving, or else one who performs the paka-yajiia

(seven domestic sacrifices), havir-yajna (corn-sacrifices) and soma-

yajna (soma-sacrifices).

tribhir: with the fires thrice performed (constructed),

sandhim: contact with meditation on the Supreme Self

etya: attaining

janma-mrtyu tarati: Crosses over birth and death. This

is the meaning. Since this has to have the same sense as the passage

karoti tad yena punar na jdyate occuring in the next mantra(d),

and since this mantra has been interpreted in this manner by
Vyasarya (author of Sruta-Prakasika)2 under the Vedanta Sutra:

1. Krishna Prem gives a very interesting occult interpretation of this

Garland of many forms in his work,

2. Commentary on the SrJ Bhasya of Sri Ramanuja.
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I iv 6 “ iraydnam eva caivam—and of three only there is this

mention and question.”

Thereafter he speaks of the meditation upon the Supreme

Self which is the principal (angi) mentioned in the first half of

this verse Iribhir etya sandhim.

This mantra has been explained in the Bhayya under the

Sutra (I. ii- 12) “Because of the specification” as follows:

—

Brahmajajna is soul, since he is born of Brahman and is conscient,

knowing Him as the worthy Divine. The meaning is “ Knowing

the soul who meditates as that which has Brahman as its self.”

deva: What is meant by the Bhasya is this: “The signi-

ficance of the word deva goes up to one who has the Supreme

Self as one’s self, since the word deva signifies the Supreme Self

and since identity cannot be between the soul and the Supreme.

nicavya: Realizing one’s own self as one whose self is

Brahman.

imam

:

this mentioned in the earlier part of this mantra

as trikarmakrt tarati.

santim: means the abolition of the miseries of the form of

samsara (the cycle of births and deaths).

I. i. 18.

trinaeiketas trayam etad viditva

ya evam vidvans cinute Naciketam

sa mrtyupdsan puratah pranodya

sokatigo modate Svargaloke

He who, having mastered the performance ol the

three sections dealing with the Naciketa (fire) and knowing

in this manner, performs the piling of the Naciketa-al

after knowing the three,2 that person, casting away the

1 . Krishna Prem discusses the views of Sahkara and

to the view that Madhva’s view is more revealmg, as kranm

the occult development.

2. Sri Saikara considers this to be Father. Mother

identifies them as Atma-Buddhi-Manas.

and Guru' Prem
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fetters of death even prior to transcending sorrow, enjoys

in the celestial world.

Commentary:

trinaciketa: has already been explained.

trayam etad

:

The nature of Brahman and the nature of

the soul having the former as its self mentioned in the mantra

brahmajajham devam idyam: (I. i. 17) and the nature of the fire

(altar) mentioned in the passage “ Tribhlr etya sdmdhim ” (ibid).

viditvd: having known through the instruction of gurus

or from sacrifices.

evam vidvan: The knower who with this knowledge of these

three, constructs the Naciketa-fire-altar.

sab: That person (casting away) the Death’s fetters of the

form of attachment and hatred etc.

puratab

:

even prior to leaving the body.

pranodya: Casting away. The meaning is being free from

the attachment and hatred even while living.

Sokdtigah: transcending sorrow; this has been already

commented upon.

I. i. 18b.

This mantra is not in other texts, and is special to Ranga

Ramanuja’s Bhdsya on the Upanisads .

yo vd, pyetdm brahmajajndtmabhutam

citim viditvd cinute Ndciketam

sa eva bhutvd brahmajajndtmabhutam

karoti tad yena punar na jdyate

Whoever knowing this piling up which is the self-

born of Brahman and sentient constructs Naciketa

(fire-altar), that very person becoming the born of

Brahman and sentient, does that by which (he) is not

bom again.

yah .* Whoever, knowing this piling up, knowing this

to be of the form of his self, with Brahman as his Self.
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sa eva: that same person.

brahmajajnatmabhutah Having the knowledge of his own

self with Brahman as his Self, performs that meditation of God

which is the means of non-rebirth.

Therefore the intention is that what was mentioned in the

previous mantra “ tribhir etya saihdhim trikarmakrt tarati

janmamrtyu: One learning these three anuvakas dealing with

Naciketa and performing three actions attaining contact (with

Brahmopasana) by means of it crosses over birth and death,

as the means of liberation through the meditation upon the

Lord, is the piling up of the fire-altar preceded by the knowledge

of his own self having God as his soul and not anything else.

This mantra is not seen in some texts and was not commented

upon by some. Since, however, this is commented upon by such

most reliable (authorities) as Vyasarya (author of the Srutapraka-

sika) and others, the doubt as to its being an interpolation is not

proper.

I. i. 19.

esa te’gnir Naciketah svargyafc

yam avrmtha dvitfyena varena

etam agnim tavaiva pravaksyanti janasah

tritlyam varam Naciketo vrni?va

This is the fire, O Naciketas! that leads to heaven

which you chose as your second boon. People will call

this fire as yours alone. O Naciketas! choose a third

boon.

esa: This etc.: ‘has been taught’ has to be supplied.

yam: which the meaning is clear. And besides people will

call this Agni by your name alone.

tritlyam varam: third, boon: the meaning is clear.

1. Madhva considers this to be the highest abode of Brahman

‘

after attaining this which is, as it were, immortal or sterna »
one g

Liberation. The second book, thus refers to t ^rea

^ p 36 ff

whereas the third refers to the highest Bliss, cf. Sn Krishna Prem ibid., p. A-

2
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If it be asked as to what authority there is for taking the word

svarga frequently used in this context, to mean liberation (or

the abode of the liberated), we state thus: There is no room

for any doubt (in this matter since the Bhasyakara (Ramanuja)

himself1 has explicitly and impliedly explained with reference

to the mantra containing the words svargyam and agnim (Katha .

I* i. 13) as follows: “It is the (abode of) liberation which is the

highest end, that is meant by the word svargya here, because the

text
44 Those that live in svarga attain immortality ” (Katha. I. i. 13)

states that one who is there has neither birth nor death; because

the reply is
44 One learning the three anuvakas dealing with Naciketa

and performing three actions, attaining contact with the three,

by means of it crosses over death and birth ” (Katha. I. i. 17),

and because it cannot be that Naciketas whose face is turned away

from perishable ends can ask for the means for attaining a svarga

that is transitory, as he scorns at the transitory ends when asking

for the third boon
;
and because the liberation of the form of the

unbounded bliss can be meant by the
4

svarga ’ signifying the

supreme Happiness.

(Purvapaksa) Objection: If it be asked: The word 4 svarga

is repeated four times in the two mantras concerning the second

boon (Katha. I. 1.12 and 13). If it means (the abode of) liberation,

is it through primary significance or through secondary signi-

ficance? The first (alternative) is not acceptable, because the

svarga which is well-known in the Vedic and worldly usage means

the opposite of liberation (apavarga) in such passages as
44 Through

the two paths of svarga and apavarga..A ;

44 One of the two, svarga

and apavarga..

A

44
Neither the svarga nor the non-birth ” and

44
It may be svarga

,
since it is common to all (to be desired)

”

P.M.S. IV. 3.15), and because, according to the (Pauranic) passage1

44
the distance of fourteen lakhs (of miles) between the Sun and

the Pole Star is spoken of by those who have studied the arrange-

ment of the worlds as the svarga” the word 4
svarga ’ can

signify that particular space that lies between the Sun and the

Pole star and to that alone the Vedic and worldly usages have

reference; and that is not the abode of liberation. Nor is the

second alternative that is (that it means that) through secondary

1. Sri Bha$ya; I. iv. 6.
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significance acceptable, because the primary significance has nothing
to contradict it. If there can be anything to contradict it, what
is it ? (i) is it the mention of the absence of old age, death, the
attainment of immortality etc., stated in the text of the question
(prasna-vdkya) or (ii) (is it) the crossing over old age etc., contained
in the reply or (iii) (is it) that the transitory

4

svarga ’ that cannot
be asked by Naciketas who is indifferent to all worldly desires?

Not the first (alternative), because the word 4
svarga

9
which

precedes (the word amrta) in the sentence which cannot be explained
otherwise and signifies the principal (viSesya) of the sentence,
cannot be interpreted according to the word 4

amrta
9

(immortal)
which is well-known in Vedic and worldly usages as signifying
relative immortality and which stands at the concluding part of
the passage

; because in the Puranic contexts explaining the nature
of the svarga

, it is seen that those that dwell in the world of svarga
are free from old age, death, hunger, thirst, sorrow etc.; because
there is the Smrti (passage)

44
Immortality is spoken of as existence

till deluge
(pralaya) ”

; because in this Upanisad itself the word
immortal ’ is used in respect of Death in the passage

44 Having
approached those that do not grow old and that are immortal ”

(KM. I. i. 28); and because the statement (passage) that
44
they

whose world is svarga attain immortality” can be explained as

stated in (the passages)
44
Those in the world of Brahman at the

time of final departure.” (Taft. Nar.) and 44
Those that live in the

world of svarga can attain immortality through meditation upon
Brahman ” (Mund. U. III. ii. 6).

Not the second (alternative), because the mantra Triqdci

keta 5

(K. U. I. i. 17) may be taken to mean that the fire

(Naelketa) that leads to svarga (Heaven) performed thrice is the

means to the Brahman-Knowledge that helps the crossing over

birth and death, and thus it need not be in contradiction with the

primary meaning of the word 4

svarga
9

For the same reason,

the passage (K. U. I. i. 18d) which has the same meaning as the

passage already stated, does not contradict the primary sense

of the word svarga.

Nor the third alternative, according to which it is stated that

it is impossible for Naciketas who is indifferent to any other goal,

to ask for the transitory svarga . Yama (Death), the beneficent,
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replying to the question regarding the fire that leads to svarga,

introduced the topic on the nature of liberation, though not asked
for (by Naciketas) in the passages “ The attainment of the world
of the Infinite

(K.U. I. i. 14c) and “ One, learning the three anuvdkas
dealing with Naciketa and performing the three actions, attaining
contact with the three, by means of it crosses over birth and death

”

(K.U. I. i. 17ab), which created in Naciketas the desire to get freed

(liberated). Thus he was made stronger by Yama’s reluctance
to teach (as in the passage) anyam vararn Naciketo vrnfsva

1 “ O
Naciketas! ask for a different boon” (KU. I. i. 21c). How can
his (Naciketas’s) scorn at the transitory ends made at that stage
contradict his earlier prayer for svarga ? Besides, it is seen in

the passages svobhdva martyasya yad Antakaitat sarvendriyandm
jarayanti tejah api sarvam jlvitam alpam eva tavaiva vdhas tava
mtyagite (K.U. I. i. 26) “ O Death! (all those enjoyable things)
of man will be non-existent to-morrow. These will wear out
whatever power these sense-organs have. All the life is but brief.

Let the conveyances, dance and music remain only for thee
”

and others, that the human enjoyment alone is scorned at, and
svarga is not spoken of derisively. If the word ‘ svarga ’ refers
to liberation (abode of liberation) it cannot be the result of fire

(of Naciketas), it being the result of knowledge alone. The word
svarga repeatedly used at the beginning, the middle and the
end will get a strained meaning.

t
^ere be contradiction in the reply. Stilt the word

svarga that is found in the question-passage that precedes (the
reply), is strong enough according to the principle of Upakramadhi-
arana (PMS. III. 3.1-7). Nor can it be said that “ for the sake

o many
.

the few found in the beginning are to be rejected according
o e principle enunciated in the Sutra “ Those of the larger number
must have their common subsidiaries.” (PMS. XII ii. 22); becausem the Sutra (PUS. XII. ii. 23) it is said that “that alone which
is rs is stronger than those at the end, though they are largerm number. Therefore there is no reason at all for over-riding the
primary sense of the word svarga.

Siddhanta. The reply (to the above objection) is as follows:
The word svarga signifies liberation (abode of liberation) only
hrough its primary sigmficance. The Mimamsakas have stated
“ the Smr^amadhikarana (PMS. VI. i. 1) that the word svarga,
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according to the principle Ndgrhita-visesananyaya (that the cognition

does not grasp the principal without grasping the attributes),

signifies only delight (priti) and not the substance that grants

delight (priti-visista-dravya).

Further they raise the issue that though it is true that the

word svarga signifies delight according to the principle above-

mentioned it is yet to be established that it signifies that delight

which is enjoyable in another body at another place. It cannot

be said that the supplementary passage “ That in which there

is no heat etc.,” leads to the conclusion that the word svarga used

in the injuncting texts, signifies the particular kind of delight,

because here there is no room for the principle “ That which is

doubtful is to be determined with the help of the rest of the passage

(PMS. I. iv. 29), since there is no doubt here as to the significance

which has been already determined as having reference to delight

in general (pritimatrd) to which issue they (themselves) reply as

follows:

“ No doubt it is true the word svarga has its significance

determined according to common usage itself. If, however, the

word svarga is taken to mean the limited delight known to us,

then the sacrifices such as Jyoti$toma will have to be means to

that (limited) delight. Consequently, the injunction regarding

Jyoti$toma and other sacrifices will become impotent on account

of there being no intelligent person to perform these sacrifices

which are full of hindrances and requiring much money, men

and labour, when there are easier worldly means to achieve it,

requiring comparatively little money, men and labour. When

accordingly the significance of the word svarga is determined on y

as having reference to the unlimited delight which is mentione

in the supplementary passage the meaning is the same even in

places where there is no such supplementary passage as in t e

case of the words “ Wheat, pig, etc.” There is no need to accept

any other significance regarding the worldly limited delig t, since

secondary significance alone is sufficient.

Nor can it be stated that the word svarga may have its signi-

ficance only in respect of delight in general, while yet in t a

it may mean the unlimited delight;
1 because the part oft e meaning

(limitless) is not known otherwise, and therefore the power o
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signifying has to include that part also necessarily, and this will

lead to accepting the word as having two meanings viz. (i) one in

the worldly usage and (ii) the other in the Vedic usage. When,
however, the significance is in respect of the limitless delight known
through the Vedic usage, then the worldly limited delight is

indicated through secondary significance on account of its also

having the common nature of being delight.

Since thus the Mimamsakas have established that the word
svarga means the unlimited delight alone, it is not reasonable
to question the equation of svarga with liberation (abode of libe-

ration). Just as the word ‘ Partha ’ is (not) frequently used in

respect of other sons of KuntT as in respect of Arjuna and yet

signifies others also through its primary significance, so also,

though the word svarga is not frequently used to denote anything
other than the delight obtainable in the world lying between the
Sun and the Pole Star, yet it does not lose its primary signifying
power to signify that thing (/.<?., abode of liberation).

JThe words barhis, ajya and others, though they are not used
by Aryas in respect of unpurified grass, ghee and others, yet they
retain their primary significance in respect of them, because their
non-usage by some (persons) cannot establish the absence of their
signifying power. Therefore it is established in the Barhirdjyadhi-
karana (PMS

.

I. 4.10) that the words barhis etc., have their signi-
fying power in respect of the genus, trnatva

, grassness etc. This is

>tated in the Vartika.1 44
In respect of a word which is seen at

»ome places at least determined in its genus-sense, there is no
eason to postulate1 any other condition (nimitta), that word not
osing that condition (/.e., genus-sense).”

Therefore the word svarga is verily a common general term
ienoting liberation also.

Purvapakga (Objection): If it be asked: though the words
arhis, ajya and others are not used by Aryas so as to indicate
npunfied grass, ghee and others, still they may have their signifying
ower m respect of the unpurified things also, since there is such
use y non-Aryas. But in the case of svarga

, its signifying

b Kumarila’s Tcmtra-Vartika (p. 343 Poona ed,).
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power is to be accepted so as to exclude anything other than that
delight that is obtainable in the world lying between the Sun and
the Pole star, since the word is never used to signify anything
other than that. Otherwise2 the conclusion arrived at in the
Prodgatradhikarana {.PMS. III. v. 23-26) is that the word Udgatr
nominally means the particular rtvik who is the head of the four
rtviks officiating as Saman-smgers, since it is never used in respect
of any other of the group. But that particular rtvik being only
one, the plural in the mantra “ Let the Hotr’s cup come forward,
also the Brahman’s cup, the Udgatr’s cup, the Yajamana’s cup,
and the sadasya’s cup ” is inconsistent. Therefore we have to
assume for it a secondary significance based upon the nominal
significance, so as to make the word to mean the three in the
group excluding Subrahmanya, or including Him, all the four of
the group. Further in the Ahinadhikarana, (PMS. III. iii. 15-16)
it is stated that the number twelve relating to Upasad-s&crifices,

enjoined in the sentence “ Twelve for the Ahfna ” which occurs
in the context of Jyotistoma

y is however to be taken away to
a particular group of sacrifices to be performed for many days
(ahargana-visesa) because the word ahina is to be etymologically

explained as having been formed according to Vartika under
Pdnini IV. 2.43, with Kha-sufRx after the base ahart and is to be
taken as meaning through nominal significance (rudhi) some parti-

cular group of sacrifices performed during a number of days,
since it is not at all used in respect of Sattra sacrifices, and there-

fore it cannot refer to Jyotistoma
,

it not being an ahina (group
of sacrifices performed in a number of days).

Further1 though the word ‘ dhayya
5

is formed according to
Pdnini (III. i. 129) and used to mean the rks called samidhani (Rks
used at the time of kindling the sacrificial fire), yet it does not
mean the Samidhani ELks in general, nor does it mean according

to etymological explanation, namely, that which is used (dhlyamana)

in all the Rks that are used (in any rite), for it (the word) is not
used in respect of the Rks that are utilized for praise with saman

2. Sat. Brah. IV. 2.1,29 & Apmtamba $r. S. XII. 23.13 cf. The text

in the Vartika of this §Ioka has the variant gamita instead of the word
kalpana.

1. Ganganath Jha's translation.
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and praise without saman (stotra and sastra) as it is not used in

respect of samidhani Rks in general. But it means some particular

rks such as “ Those with the terms ‘ Prthu,’ ‘ Paja ’ which are

specially mentioned in Vedic passages
” “ The rks with Prthu

and Paja are the dhayya ones.” This is found in the Adhikararta

having the sutra (PMS V. iii. 3). All this will get contradicted

if the word svarga could have its primary significance (in respect

of liberation or abode of liberation) as stated by you (the siddhantin).

There would be no need to accept the words Udgatr etc., as having

nominal significance in respect of a particular Rtvik and others.

Reply (Siddhanta):

—

True. If the word * svarga ’ was never used in respect of

anything other than the ordinary svarga (that is the place between

the Sun and the Pole star), then it would be necessary to accept

a nominal significance for it, so restricted as not to apply to it

(liberation). But it is used to denote that (liberation) also. For

it is found to be used in the following passages in the spiritual

scriptures (<adhyatma sastresu such as the Taittinya Aranyaka

I. 27.3. Brhadaranyaka and Talavakara.

Upanisads :

—

1. In that city there is a world-sheath of golden colour

surrounded by light. Whoever knows that city of Brahman

surrounded by nectar (bliss), to him the Supreme Self and Brahman

grant long life, fame and progeny.

2. “ By it the wise, the knowers of Brahman, go up hence

to the heavenly world, released.”

1

{Brh. U., 4.48).

3. “He verily who knows it, thus striking off evil becomes

established in the most excellent, endless heavenly world
5,2

(Kena U. t IV. 9.)
*

The nominal significance (of the word ‘ svarga ’ postulated

by the Paurauikas must be disregarded even like that of the word
4
avyakta * postulated by the Samkhyas, since in the very context

(of the Katha Up.) in the mantra (I. i. 18) the word ‘ svarga loka ’

which signifies the resultant of the combined jhdna and karma

1 . Hume’s trans.

2. Hume’s trans.
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is explained even by others as meaning the
4 abode called Vairaja

which is distinct from the world lying between the Sun and the

Pole star.

Now, it may be said “ The principle of signification (i.e

being a world that is above the world of the Sun) being the same

with regard to the place of Vairaja,
it is not a secondary meaning.

(It is a primary one).” (To this we reply), the world of Brahman

(abode of liberation) too being the one that is above is not other than

the primary sense. The usage such as
44 By the two paths of svarga

and apavarga (liberation),” can be justified on the principle of

Brahmana-parivrajaka (i.e., the general term gets restricted on

account of the particular mentioned along with it).
1

Or else let it be a secondary meaning since there is something

to (contradict) its primary sense. What is it that contradicts it?

Listen attentively. In the first of the question-mantras
44
svarge

loke na bhayam kincanasti: there is no fear whatsoever in the world

of svarga there is mentioned the complete riddance of sin by

the words 4

There is no fear whatsoever." The absence of such

fear of the form 4 when through what sin would I fall ’ indicated

by the passage
44
There is no comfort even to one who is in svarga

it being transitory and having the fear of fall always,” is meant

here. Indeed it will happen to one that is altogether free from

sin. By the passages
44
There you are not” (K.U. Li. 12b) and

44 One does not fear old age ” are indicated freedom from old

age and freedom from death. By the passage
44 Having crossed

over both hunger and thirst ” (K.U. I. i. 12c) are mentioned absence

of hunger and absence of thirst. And so freedom^from sorrow

is mentioned by the word
44 sokatigah” getting bejgnd sorrow

(K.U. I.i.l2d); by the words
44 One enjoys in the wo$fo«>f Svmga ”

(KU. I. i. 12) are mentioned the nature of being one^rUose desires

get always realized and whose volition is always true^sg^y^). ,
Tifes

is (also) mentioned in the scriptural passage
44

If he becomes desirous

of the world of the fathers, verily through his volition there come

his fathers (samu11isthanti) (He) attaining that world of fathers

gets glorified ” (Ch.
’ U. VIII. 2. 1). Since therefore the mani-

festation of the eight Brahman-qualities (freedom from sin etc.)

1* It is very similar to the Go-balivarda nyaya.
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taught in the scriptures is found here, it is not proper to hold (that

the word svarga means) attainment of relative absence of death

and birth available in the * Svarga ’—world of the Puranas.

For the same reason, in the Vidhyantddhikarana (of the seventh

Chapter of Jaimini’s Puna Mimdmsd Sutras
,

it is stated that vikrtis

(sacrifices that lake subsidiaries from prakrti-sacrifices which have

their own established subsidiaries), such as saurya (sacrifice enjoined

in the passage: sauryam carurii nirvapet brahmavaroasakamah
{PMS. VII. iv. I), which have no subsidiaries enjoined in their

contexts, which therefore, need subsidiaries take only those (subsi-

diaries) that are Vedic and belong to Darsapurnamdsa-s&cnfices

on account of there being the similarity of enjoinment by the three

Vedas, the purpose of which is to enjoin actions to be done with

the help of sacrificial fires (vaitanika). This is stated in the Sastra

Dipika (of Parthasarathi Misra) thus :
“ The group of Vedic

subsidiaries presents itself through similarity of being Vedic (to

the vikrtis

)

but the group of non-Vedic (laukiki) subsidiaries being

dissimilar cannot present itself.’"

It cannot be said: “Now for the recitation of formula
(mantra) “ E§a te Vayo iti bruyat: This is thine, O Vayul” which
is enjoined by the passage ” If one touches one sacrificial post,

one should utter (the mantra) “ This is thine O Vayu !
” the cause

must be 4

the touch of the post,’ that is made according to Vedic
injunction, on account of the similarity of being Vedic. Now
one cannot accept this view as this will refute the adhikarana of

niaeth simpler

(touch) since it is connected with sin (.dosa),

55

> t

|i|gggp

%'s _

^ v *

(Reply,;
'

rec*laJ enjoined as stated above in the passage
the sacrificial post he should say

4

This is thine
O, Vayu!, is preceded by the prohibition

4

Verily the sacrificial
post puts on itself what went wrong during the sacrifice. Therefore
the sacrificial post puts on itself what went wrong during the sacrifice,

•ttfore the sacrificial post must not be touched.’ Therefore
recitation enjoined must have reference to ordinary touch

is prohibited and requires expiation.” Though thus there
itv of having anything to do with things that are
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Yedic, it is only reasonable to accept reference to things that are

Yedic where there is nothing going against it.

For this very reason, it is concluded in the asvapratigrahe$tyadhi-

karana that the sacrifice (isti) enjoined in the passage ( Yajurveda

Sam. Krsna II. iii. 12)
44 As many horses as he accepts (as gifts),

so many (oblations cooked on four pans) (offerings) to Yaruna

should he offer
”x

is on account of only the gift of horse during

the performance of Yedic sacrifices and not in respect of gift of

horses to friends out of love etc., which is forbidden by the passage

“ One should not present animals with manes

—

na kesarino dadati

and so requires expiation. Similarly it has been said by others

in the sutra
44 The rules as to dying by day and so on in order not

to return are given by Smrtis for Yogins only. And those two

viz.. Yoga and Samkhya are mere Smrti, not of scriptured character2
”

that there is no recognition in Yedanta of what is enjoined in the

Smrtis. blow therefore in the mantra beginning with
44
Svarge

Joke ” it is only proper to take it to mean the eight qualities of

Brahman, voidness of sin etc., which are established by the mystic

literature (adhyatma sastra). Further, (i) since in the second

question the attainment of immortality is mentioned thus
44
svargalokd

amrtatvam bhajanle

'

those living in the world of svarga attain

immortality/
1

(ii) since the word amrtatva— 44
immortality ” is

used in the Lpanisadic (adhyatma) literature, in the sense of

liberation
4

immortal
1

in the passage (K.U. I. i. 28)
44 Having gone

to those who never grow old and are immortal,” means only the

freed (souls) and therefore could not mean 4

relatively immortal

’

(beings) (iii) since later on in the passages
44
Therefore the Fire

(altar) Naciketa was piled by me. I have attained the eternal

by means of the transitory things’ (K.U. I. ii. 10); and” Let us

be capable of meditating upon the fire that to which. Naciketa

(altar) leads, which is the fearless shore for those who want to

cross (the ocean of samsara)” (K.U. I. iii. 2); and only the

Brahman is said to be attained by means of the Naciketa Fire-

altar, the word 4

svarga ’ cannot mean the ordinary svarga

1. PMS. III. iv. 28 and 29. This is the translation that one can make

but according to PMS III. iv. 31 the word
4

pratigrhniydt ’ in the passage means
4

would give ’ rather than
4
accept.’ The oblations are to be offered by him

who gives and not by him that receives or accepts. The above is the translation

of MM Ganganatha Jha.

2. The Vedanta Sutra IV. ii, 21 Sankara Bhasya.
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Moreover it is not consistent on the part of Naciketas who
is described as one who has turned away from everything other

than Brahman

—

4

Naciketas would not choose anything but that
”

(K.U. L i. 29)—to ask for this
4

svarga
5

that is transitory. Further

it is firmly established by the Mlmamsakas in the Sutra
44 Mukhyam

va purvacodana lokavat; on the other hand, the first, by reason

of the first command as in ordinary life ” (PMS. XII. ii. 25) that

what is mentioned first is strong only where there is mutual con-

tradiction between things that are equal in number, since the

enjoinment
(prayogavacana or prayoga-vidhi

)

does not permit

non-performance of greater number of subsidiaries when it is

possible to abandon only a smaller number of subsidiaries. Where
therefore things that are mentioned at the end are of greater number
the principle that is taught in the Sutra

44 Bhuyasam syat svadharmat-

yam ” alone is to be accepted. And it is said in the Vedanta Sutra

(I. i. 34) regarding the characteristics of the Soul, (jiva-linga ),

mentioned in the text, that it is to be renounced on account of

there being many more qualities pertaining to the Supreme Self

which are mentioned in the text (of the Pratardana Vidya) at the

end.
44 He verily makes one do the right act

44
This is the Over-

Lord of the world 44
This is the protecter of the world

44 The
bliss, the Unaging, the Immortal.” Enough now of this lengthy

exposition.

I. i. 20.

yeyam prete vicikitsd manusye
’stityeke nayam astfti caike

etad vidyam anusistas tvayaham
varandm esa varas trtiyah

The doubt which exists in respect of the mansome
hold he is and others he is not—I wish to know this

taught by you. This is the third of the boons.

Commentary:

Let me take up the subject. Naciketas says
44 Yeyam prete...”

What follows is stated by Bhagavan Ramanuja touching this
mantra in the adhikaraya beginning with

44 The eater because
of the mention of the mobile and the immobile 5

(Sri Bhasya I.
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ii. 9). He writes1 “ It is evident that his question is prompted

by the desire to acquire knowledge of the true nature of the highest

Self—which knowledge has the form of meditation on the highest

Self,—and by means thereof knowledge of the true nature of final

Release which consists in obtaining the highest Brahman. The

passage, therefore, is not merely concerned with the problem

as to the separation of the soul from the body, but rather with

the problem of the Self freeing itself from all bondage whatever,

the same problem, in fact, with which another scriptural passage

also is concerned, viz., “ when he has departed there is no more

knowledge ” (Brh. Up. II. 4. 12).
2 The full purport of Naciketas’s

question, therefore, is as follows: When a man qualified for

Release has died and thus freed himself from all bondage, there

arises a doubt as to his existence or non-existence—a doubt due

to the disagreement of philosophers as to the true nature of Release;

in order to clear up this doubt I wish to learn from thee the true

nature “ of the state of Release.” Philosophers, indeed, hold

many widely differing opinions as to what constitutes Release.

Some hold that the Self is constituted by consciousness only, and

that Release consists in the total destruction of this essential nature

of the Self. Others, while holding the same opinion as to the

nature of the Self, define Release as the passing away of Nescience

(avidya). Others hold that the Self is in itself noil-sentient, like a

stone, but possesses, in the state of bondage, certain distinctive

qualities, such as knowledge and so on. Release then consists

in the total removal of all these qualities, the Self remaining in

a state of pure isolation (kaivalya). Others, again, who acknow-

ledge a highest Self free from all imperfection, maintain that through

connexion with limiting adjuncts that Self enters on the condition

of an individual soul; Release then means the pure existence of

the highest self, consequent on the passing away of the limiting

adjunct. Those, however, who understand the Vedanta, teach as

follows : There is a highest Brahman which is the sole cause of

the entire universe, which is antagonistic to all evil, whose essential

1 . The entire passage is quoted from Sri Bhasya I.ii. 12. It is here extracted

from Thibaut’s translation of the Sri Bhasya (pp. 270.271).

2. Thibaut has wrongly translated the Brh. Up. quotation, for it should

be translated visistadvaiticaUy as “ There is no more confusion of the individual

soul with its body.”
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nature is infinite knowledge and blessedness, which comprises

within itself numberless auspicious qualities of supreme excellence,

which is different in nature from all other beings, and which consti-

tutes the inner Self of all. Of this Brahman, the individual souls

—

whose nature is unlimited knowledge, and whose only attribute is

the intuition of the supreme Self—are modes in so far, namely

as they constitute its body. The true nature of these souls is,

however, obscured by Nescience, i.e.
}
the influence of the beginning-

less chain of works; and by Release then we have to understand

that intuition of the highest Self, which is the natural state of the

individual souls, and which follows on the destruction of Nescience.

When Naciketas desires Yama graciously to teach him the true

nature of Release and the means to attain it, Yama at first tests

him by dwelling on the difficulty of comprehending Release, and

by tempting him with various worldly enjoyments/’

It is also stated under the Sutra “ And of three only there is

this mention and question” (S. B. I. iv. 6) thus: “ As his third

boon he, in the form of a question referring to final release, actually

enquires about three things, viz., the nature of the end to be reached,

/.e., Release; the nature of him who wishes to reach that end;

and the nature of the means to reach it, /.e., of meditation assisted

by certain works1 .”

And also in the Srutaprakdsika, it is stated thus :
“ The

question of the nature of liberation is expressly stated as contained

in the question-passage " Yeyam ..” (K.U. I. i. 20).

The question relating to meditation and others is implicit

in it from the manner of the answer given. If liberation is the

attainment ofa qualitiless state, the means to it would be the cognition
of the sentence-meaning

(vdkydrtha ). If the attainable is that

possessing two characteristics
(ubhayalingaka

)

the means would
be the meditation of it as such. Therefore knowledge of the
nature of liberation requires the knowledge of what is related
to it.”

Therefore the mantra “ Yeyam prete ” has reference only
to the question pertaining to the nature of the freed but not merely

h p. 361 Thibaut.
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to the nature of the individual soul, who is the agent and enjoyer
required for the performance of actions, which have results enjoyable

in the other world, and (who is) distinct from its body. Otherwise
it must be noted that the test of allurings, offers of provisions,

manifold enjoyments and the showing that the object of his (Naci-

ketas’s) quest is extremely difficult to attain, will be foiled. Verily,

what Naciketas means here is as follows: Having heard from good
souls that the individual soul on departing from its last body,

becomes as one manifest with eight qualities of freedom from
sin, & etc., I questioned (Yama) about the Fire leading to liberation

by the two questions beginning with
4

There is no fear at all in

the world of Svarga' But now owing to contradictory statements

of the disputants there arises the doubt in respect of it. Some
maintain there is that soul of the form of one that is free from
sin which is described in the mantra

44
Svarge Joke ” But

there are others who assert
44 He is not.” Taught by you I would

know this.
5
" This is the interpretation with which the passage

in the reply
44
having heard of this nature of this Self and well

studied it the knower enjoys abandoning his body which is the

result of his actions, attaining this subtlest (anumdtra), and attaining

his own nature with the eight characteristics of freedom from

sin and etc.” (KM. I. ii. 13), is in full accord. The meaning there-

fore is the same as is given below.

But some say that it is seen
44
In the Vedanta Sutra (III. ii. 4):

It (the nature of the individual soul) is hidden on account of the

Will of the Supreme. Bondage and its reverse are truly due to

It,” that the concealment subordinately mentioned in the past

participle (<tirohitam—hidden) in the Sutra is seen to be subsequently

referred to in the next Sutra (III. ii. 5)
44 Or it is through conjunction

with its body,” by the pronoun in the masculine gender. In the

Vamands Sutra {Kavyalaiikara V, i. 11)
44
Reference by a pronoun

to what is hidden in samdsa (compound) (is permissible).” the

reference to that which is subordinately mentioned in words formed

with Krt and Taddhita and other vrttis is accepted. Therefore

let there be reference by the word
9

I am this ’ in the passage
44 Nayam asti..N (KM. I. i. 20) to prdyana, liberation, subordinately

indicated in the past participle
4

preta
5

in the mantra Yeyam

prete...” etc. It cannot be said that the raising of such a doubt

as to whether there is liberation or not in respect of one who is



32 KATHOPANISAD I. 31

liberated is self-contradictory, even as the doubt as to whether

there is or is not eating in the man who has eaten, because we can

accept that there is liberation in general but we can reasonably

raise a doubt in respect of the particular nature of liberation;

and so the word 4

this
5

can refer to that particular nature. Now
if it be asked where is the word 4

prayana ’ seen as signifying libe-

ration, as it signifies only departure from one’s body. In the

Sruta-prakasika
, the word prayana is interpreted as signifying

departure from the final (or last karmic) body, accepting the word
as signifying departure from its body (in general). (We reply)

Be it so. However let the doubt be only in respect of the departure

from one’s final body, since the word 4

this ’ could refer to it.

If further it be said that it having been well determined already

there can be no doubt about it. (We reply) True. But it would
be reasonable to raise the doubt as to whether departure from
its final body happens just before the manifestation of the nature

of Brahman (in him) (or after).

I. i. 21.

devoir atrdpi vicikitsitam purd
nahi suvijneyam anuresa dharmah

anyam varam Naciketo vrnfsva• • *

md moparotsir ati ma srjainam

In respect of this, even by Gods doubts were enter-
tained before. Verily this is not easily comprehensible.
This truth (dharma) is subtle. O Naciketas, ask for a
different boon. Press me not. Please press me not.
Leave me please.

Commentary

:

Having been thus asked (to explain) the nature of the freed
(mukta), Death (Mrtyuf deeming that one is not capable of reach-
ing it since the thing to be taught was very difficult (to understand)

r.

t0 ^ ^own *n the middle (of the stream), speaks
thus Devair atrdpi...”

demir api: Even by those Gods who know much.

'

atra asmin: in respect of the soul that is freed,
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vicikitsitam

:

doubts were entertained.

nahi: the truth about the soul is not easily comprehensible.

anuresa dharmah

:

(because it is) a very subtle truth (<iharma).

Dharma (truth) in general itself is difficult to comprehend. This

is particularly very much so. This is the intention.

anyam varam: different boon. The meaning is clear.

ma moparotsih: ma md means prohibition. Duplication

signifies vipsa, emphasis. Do not press further.

Emm ati srja: This, leave me.

I. i. 22.

devair atrapi vicikitsitam kila

tvan ca mrtyo yan na suvijneyam attha
[

vakta casya tvadrganyo na labhyo

nanyo varas tulya etasya kascit . || 22 ||

Did not even the Gods entertain doubts about this,

as Thou sayest? O Death, that which thou sayest is

not easily comprehensible, none else like Thee to teach

could be got. No other boon whatever is equal to this.

Commentary.

Spoken to thus Naciketas says:

devair atrapi: the meaning is clear.

tvan ca: even you O Death who have spoken of the nature

of the soul as not easily comprehensible.

tvadrk: Like you, such as you. The rest is clear.

I. i. 23.

Satayusah putrapautran vrnisva

hahitn pasun hastihiranyam asvdn
\

bhumer mahaddyatanam vmisva

svayafi ca jlva sarado yavad icchasi |[ 23 ||

3
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Choose sons and grandsons that live a hundred years;

a great number of cattle, elephants, gold, and horses.

Choose big empire on the earth. You yourself live as

many years as you wish.

Commentary.

6

Thus spoken to by Naciketas, Death (Mrtyu), having made

it certain that he (Naciketas) will not be leaving it in the middle

on account of the subject being difficult and thinking that in spite

of his having (the power or) ability to understand, the truth of

the freed soul such as this is not fit to be imparted to one whose

mind is bent on worldly pleasures, spoke seductively so that the

desire to be liberated (on the part of Naciketas) may get confirmed

and steady.

latayusab: the meaning is clear

bhumeh: of the earth

ayatanam: wide area or kingdom

vrnlsva: choose,

or bhumeh

:

on the earth

mahad ayatanam: abode with beautiful halls and stairs

vrnlsva: choose.

svayam ca...: for yourself: as many years as you wish to

live is the meaning.

I. i. 24.

etattulyam yadi manyase varam
vrnlsva vlttam cirajivikan ca

|

mahdbhumau Naciketas tvam edhi

kdmdnam tva kamabhajah karomi
||
24

f|

If you think of any boon on a par with this, choose
wealth and long life. O Naciketas! Be you on the wide
earth. I shall make you the object of desire of all desirable
ones.
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Commentary.

etat tulyam: If you think even of any other boon similar
to the one mentioned, ask for that also. Enormous gold, precious
stones and the like and long life; this is the meaning.

edhu Become; 4

a king ’ has to be supplied. (This is the
form of) Second Person singular of the Imperative (lot) of the
root as: to be.

kamandm: Objects that are desired, that is, divine maids
etc.

kamabhdjam1
: kama means desire; kamabhak means one who

comes into contact with desire as its object. The meaning is

I shall make you one who will be the object of desire on the
part of those such as divine maids who are themselves objects

of desire.”

I. i. 25.

ye ye kama durlabha martyaloke

sarvan kcimamschandatah prarthayasva
|

imd ramah sarathah saturya

na hldrsd lambhanlya manusyaifi
|

dbhir matprattabhih paricarayasva

Naciketo maranam manu praksih |[ 25 ||

Whatever desirable things there are rare in the mortal

world, ask for all those desirable things freely; these

damsels with chariots and with musical instruments.

Verily, things like these could hardly be attained by men.

With these given by me get yourself served. O Naciketas

!

do not put any question regarding after-death.

Commentary.

chandatahi

:

As you please is the meaning.

imd ramah: Damsels with chariots and musical instrume

given by me are difficult to get by men. This is the mean

abhibi: with these servant-women gifted by me get sei

done, such as shampooing the feet, etc.
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marayam anu: After-death. In other words, the nature of
the freed soul. It may be seen that there is no harm if the word
‘ death 5

though signifying departure from one’s body in general,

signifies the particular one (departure) according to the context.

I. i. 26.

svo'bhava martyasya yad Amtakaitat

sarvendriyanam jarayanti tejah
|

api sarvam jivitam alpam eva

tavaiva vahas tava nrtyagite
||
26

||

O Death! (all those enjoyable things) of man will

be non-existent tomorrow. These will wear out what-
ever power the sense-organs have. All life is but brief.

Let the conveyances, dance and music be only for Thee.

Commentary .

Though thus allured Naciketas with unswerving heart speaks:

Svo* bhavdfr: O Death! these enjoyable things of man expati-
ated of thee are such that they will become non-existent tomorrow.
They will not last for two days. This is the meaning. Whatever
power all the sense organs have, they will destroy. The enjoyment
of celestial maids etc., will bring about weakness of all the senses
This is what is meant here.

api sarvam: even the life of Brahman is very brief, not to
speak of the (tenure of) life of those like ourselves. The intention
is that even the longest life is not fit to be courted.

vahab ; chariots etc.

Let be; this is to be supplied.

I. i. 27.

na vittena tarpaniyo manu^yo
lapsyamahe vittam adrakgma cet tva

|

jm?ydmo yavad isi$yasi tvam
varas tu me varatyiyah sa eva

|| 27 ||
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Man is not to be satisfied with wealth. We shall

have wealth if we saw Thee. We shall live so long as

Thou art lord. But the boon to be chosen by me is that

alone.

Commentary.

na vittena: Truly no satisfaction is seen in any on account

of wealth amassed since there is the axiom “ Never has desire

been quenched through enjoying the desired objects.
55 This is

meant. Besides,

lapsyamahe vittam: If we have seen you we shall get wealth.

What is meant is if there is seeing of you what difficulty is there

in getting wealth? Then, if it be said that long life may be sought,

he (Naciketas) replies.

jlvisyamo . . .During which time you sit (preside) as the Lord

on the seat of Yama. (The Parasmaipada) Vsisyasi is according

to Yedic exception (vyatyaya), All that period our life will last.

Verily there is nobody who transgressing your command will

bring about termination of our life. What is meant is that life

will be the same whether a boon is got or not (to this effect).

Therefore the boon mentioned already in the mantra ‘yeyam

prete ...’ is the only one to be sought.

I. i. 28.

ajiryatam amrtdnam upetya

jiryan martyah kva tadasthah pra janan
|

abhidhyayan varriaratipramodan

anatidlrghe jivite ko rameta ||
28 ||

Having become aware (of the nature) of those that

never age and are immortal, how can a man that ages

have consciously any desire for that (which is transient

enjoyment)? Who realising the splendour and ecstacie?

(of the immortal) will have delight in life that is non

too long?

Commentary.

ajiryatam: knowing the nature of the freed who have

old age nor death.
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prajdnan

:

discriminating.

jiryan martyah: afflicted with old age and death; this being.

tadasthafy: Desirous of the objects such as divine damsels,

which get afflicted with old age and death and others.

kvd: How can be? is the meaning.

abhidydyan varrta : The splendours of the form of those

of the solar orb.

ratipramodan: Different sorts of ecstacies caused by the

enjoyment of Brahman; all these

abhidhydyan: intelligently understanding.

anatidirghe: atyalpe

:

too brief.

aihike jlvite

:

with (or in) this worldly life (which is too brief)

who can be pleased? is the meaning.

I. i. 29.

yasminnidam vieikitsanti Mrtyo

yat samparaye mahati bruhi nas tat
|

yo'yam varo gudham anupravisto

ndnyam tasman Naciketa vrnfte
|| 29 ||

O Death! Tell me that regarding which (they) have

doubts thus and which exists in the great After-death.

Naciketas will not elect anything other than the boon

which concerns the most esoteric.

Commentary.

yasmin: About which: concerning which the great and

other-worldly nature of the freed souls, (they) have doubts that

alone teach me.

yo'yam: Other than the boon which relates to the esoteric

truth of the truth, Naciketas did not elect (to have) (na vrnfte)

This is the word of the scripture (as it is neither the word of Yama
nor of Naciketas).

This concludes the First Valli of the First Adhyaya

of the Kathopanisad.
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II VALLI.

I. ii. 1.

anyacchreyo'nyad utaiva preyas

te ubhe ndnarthe purusam simtafi
|

tayoh sreya adadanasya sadhu bhavati

hfyate’rthad ya u preyo vrnite} || 1 H

(What is) good is different and verily (what is)

pleasant is different; these two with different ends bind

man. He who takes up the good among them does the

right. But he who elects the pleasant verily falls away

from the supreme end.

Commentary.

Having thus tested the disciple (Naciketas) and ascertained

his firmness in the desire for liberation, Yama, deeming him fit

for instruction, praises the desire for liberation:

anyat sreyah: The way of liberation that is praiseworthy

is different, the way of enjoyment that is pleasant is quite different.

te: The Good and the Pleasant.

ndnarthe: having ends distinct from each other.

purusam: the man.

sinltah: bind. Make the man subject (vasyatdm) to them-

selves.

tayoh: Among these two.

Sreyah.: the good, liberation.

adadanasya: to him who strives after.

sadhu bhavati: well-being happens.

ya u preyo vrnite: But he who chooses the pleasant.

u: eva: alone, indicates emphasis (avadharana)

arthat hxyate: falls down from the supreme end (puru$<

1. Sri Krishna Prem translates ‘ Streyas
1
as

e

better.’
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I. ii. 2.

sreyas ca preyas ca manusyam etah

tau samparltya vivinakti dhirafy
|

sreyo hi dhiro ’bhi preyaso vrnlte

preyo mando yogaksemad vrnlte
[| 2 ||

The good and the pleasant approach man. These the

courageous (brave)1 one contemplating discriminates.

Verily the brave prefers the good to the pleasant. The

dull-witted chooses the pleasant for the sake of worldly

welfare.

Commentary .

sreyas ca preyas ca: the good and the pleasant.

manusyam etafy: approach the man.

tau: these two things, the good and the pleasant.

samparltya

:

discriminating, critically considering.

vivinakti: divides (separates), as the swan (separates) milk

and water.

dhlrah: Brave,—one that is pleased with his intellect, one

who is intelligent.

preyasah cihhi: preferable to the pleasant.

sreyafy hi: the good alone.

vrnlte: chooses.

mandafy: one of dull-wit.

yogakgemat: For the sake of worldly welfare 2(literally:

earning welfare). Yoga means the increase of the body and ksema,
its protection).

preyaii: the pleasant.

vrnlte: chooses.

T It can also be the “ wiseman ” as the commentary indicates that aspect

2. or.

‘ It & between
V. 2. 12

K. Coomaraswami ; Notes on Kathopanisad.

\

New Indian
‘ ** P* ^ holds yoga and k$etna are

c< two very different habits.”
Yoga and Ksema that the sluggard makes his choice,” cf. T. S.

nyas&m Prajanam manaJi—Therefore it means Yogac ca
see Gita s usage

M
Yogak^ema.”
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I. ii. 3.

sa tvam priyan priyaruparhsca kaman
abhidhyayan Naciketo ’ tyasraksify

|

naitam smkam vittamaylm avapto

yasyam majjantl bahavo manusyah
|| 3 ||

You O Naciketas! who are such a one deeply con-

sidering, left the delightful enjoyments of delightful

forms. You did not accept this path of riches in which

many men are lost.

Commentary.

sa tvam: You of such nature.

priyan: pleasant in themselves and (delightful) in respect

of their form.

kaman ; the desirable, women and others is the meaning.

abhidhyayan: understanding as having the faults of being

followed by pain and mixed with pain.

atyasrakslhi: left, is the meaning.

etam: this.

vittamaylm: of riches.

srhkam: low path trodden by foolish men.

na avaptafi: have not taken up.

yasyam etc.: in which many men are lost; the meaning is

clear.

I. ii. 4.

duram ete viparlte visucl

avidyd yd ca vidyeti jnatd
|

vidyabhlpsinam Naciketasam manye

na tvd kamd bahavo lolupanta . || 4 [I

These two are far apart and mutually contradictory:

that which is known as ignorance and that which is

knowledge. I think (you), O Naciketas, as one that

seeks knowledge. Many enjoyments did not allure you.
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Commentary.

Avidya. That which is known as non-knowledge having
the form of actions leading to enjoyment.

yd ca vidyeti jnata: and that which is known as knowledge
avmg the form of the awareness of truth.

ete: Two.

duram: altogether.

visuci: (are) having opposite directions, viparite

:

contra-
dictory to each other.

yidyabhipsinam: Him that seeks knowledge. In case the
reading is vidydbhipsitam (the meaning is) one by whom knowledge
is esired. The Past participle becomes the second member of
the compound word, since it is included in Ahitdgni gana (PdninU

, u. 7), or else it is a case of Vedic exception (vyatyayd).

kamdh: enjoyments.

bahavah

:

though many.

tva: you.

na lolupanta: Did not detract from the path of the Good
(sreyah). You are not subject to temptation: this is the meaning.
o upcmta: is an Imperfect from the root lup with the suffix van
according to Panini (HI. i. 23). But the omission of ya is a case

derivpri'f

exce^on- e^se this is the Vedic form of Atmanepadi

c ..

r°n
'V

6 ro
°^. wh-h the suffix yah omitted

; also the absence
.

(is to be explained in the same way).

I. ii. 5.

avidydyam antare vartamanafi
svayam dhird(i panditarhmanyamandh

|

aandramyamandtj. pariyanti mudha
andhenaiva nlyamana yathandhab

II 5 II

taelSa^u*' ““sideimg themselves as

STL*",
1

‘TniS Taei <wia pata!-

I

s ’ lllness etc-) even as the blind led by the
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Commentary.

Of the two paths referred to (in the previous mantra) “ Avidya

yd ca vidyeti ” he (Death) denounces the path of desireful

actions:

.

avidydydm

:

Non-knowledge of the form of desireful actions.

antare

:

in the midst of

vartamdnah

:

existing as in the dense darkness.

svayam (eva): by themselves.

dhlrdh panditammanyamanah: considering themselves as

intelligent and proficient (learned) in the scriptures.

dandramyamandh

:

suffering from pains caused by old age

diseases and others.

mudhah: fools.

pariyanti

:

wander. The rest is clear. But some give the

meaning taking the reading “ dandravyamanah ” (instead of
6V
dandramyamdnahi ”) as “ those whose minds are melted by the

fire of lust for objects.”

I. ii. 6.

na sdmparayah pratibhati balam

pramadyantam vittamohena mudham
|

ayam loko ndsti para iti mam
punab punar vasam apadyate me

|| 6 |]

The seeking for the other world never happens to

the immature, the inattentive and the deluded by desire

for wealth. One who thinks that this world is and no

other, again and again comes under my subjection.

Commentary .

sdmparayah: Seeking the means to the other world.

balam: to one who is incapable of discrimination.

pramadyantam: with inattentive mind

vittamohena mudham: one whose mental activities are subject

to desire for objects.

na pratibhati: does not occur.
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ayam eva loko ’sti

:

there is this world alone; no other world

exists. One who thinks thus becomes subject to extreme torture

done by me. This is the meaning. That there is neither this

world nor the other world is the meaning given under the Vedanta

Sutra III. I. 13.
44
In respect of others, there are ascent and descent

after experiencing at the command of Death (samyamanam) because

it is seen (in the scripture) that they go there
46
by Vyasarya1 who

adopts the reading
44 ayam loko nasti para uta mani In that

case
4

to him 5

(tasya) is to be supplied. So also the particle
4
and

5

(ca).

mani: means the arrogant (durmani). The explanation for

the statement that this world does not exist for him, is to be gleaned

from the fact of his excommunication from society by the orthodox

(sista). The word durmani goes with the passage punah punar

vasam apadyate me—again and again comes under my subjection.

2

I. ii. 7.

sravanayapi bahubhir yo na labhyah

srnvanto"pi bahavo yan na vidyuh
|

ascaryo vakta kusalo’sya labdhd-

scaryo jndta kusaldnusistabi.
II 7 ||

Who is not attainable by men even for hearing,

whom many though hearing about cannot know, of
whom rare is an able expounder and rare is one that

attains Him, and rare is one that knows Him, guided
by well-trained (men).

1. This reading is not found in the text of Srutaprakasika. Referring
to the passage quoted in the Sri B. “ ayam loko nasti para iti mani” the author
of the Smta P. gives the intended meaning in these words “ atra amutra ca
sukham nasti ityarthakP

2. Rahgaramanuja thinks that to have this meaning the text must read
ayam loko nastipara uta mani. So he says that the author o f the Srutaprakasika
flowed this reading. It must be noted here that in all the editions of the
ribhapya and the Sr. P. the reading of the mantra text is ayam loko nasti na
pom iti mani. The negative particle na before para is undoubtedly a scribal
error.
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Commentary .

yah: the well-known supreme Self

bahubhih

:

by many men

sravanayapi: for even being heard

na labhyafr

;

could not be attained; this is the meaning.

The intention is that even the gain in hearing of about Him is

itself the fruit of great and good deeds.

srnvanto'pi: Though hearing etc. The intention is, surely

it is not easy for all those that hear to attain clear knowledge of

Him.

ascaryo vakta

:

an able expounder and an able attainer of

Him are rare. This is the meaning.

ascaryo jhata: A knower (of Him) also taught by a proficient

teacher (Guru) is rare since it is stated (in the Gita VII. 3)
“ Among

thousands of men a certain one strives after realization: among
those that have made attempts and realized, a certain one knows

Me as I am.” This is the intention.

I. ii. 8.

na narendvarena prokta esa

suvijheyo bahudha cintyamanah
|

ananyaprokte gatir atra nasty-

amydn hyatarkyam anupramanat. || 8 tl

This (supreme self) is not knowable easily when

taught by a man of inferior order (since it is) considered

in different ways1 (by disputants). There is no access to

it when it is not taught by another, since it is more subtle

than anything of the subtle measure and is beyond reason.

Commentary.

avarena: by any of not superior order; by an ordinary person,

by one the result of whose study of Vedanta is only scholarship.

narena: by one who deems his body to be himself.

1. Sribhasya I. ii. 9.
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esabi: the (Supreme) atman (self)

suvijneyo na: is not easily knowable

What is the reason?

bahudhd cintyamanah: considered in different ways; vadibhih:

by disputants, is to be supplied.

ananyaprokte: ananyena

:

by one who is not other than

(who is one with) the soul that is taught, that is, whose sole subject

ofknowledge is the Supreme alone (ekantin)—who has the perception

of his soul as Brahman.

prokte: when the soul is taught.

gatibi: what understanding there will be that understanding

will not be there when it is taught by a person of inferior under-

standing. This is the meaning. Or else,

atra: here in the cycle of samsara

gatih: wheeling about ndsti: there is not; this is the meaning.

Or else.

ananyaprokte: when it is not taught by another but known
oy oneself, atra gatir ndsti: there is no understanding.

When the reading is anyaprokte: taught by another, the

neaning is that when it is taught by an inferior person there is

10 understanding of the (nature of the) Self. If it be said that

)y whomsoever it is taught it is possible (to know) for one well-

rersed in reasoning
(uhapohaSdlinah), the answer is, anlyan etc.,

because the soul is more subtle than the subtle, therefore its nature

5 beyond reasoning.

I. ii. 9.

nai§a tarkena matir apaneya

proktanyenaiva sujndnayd prestha
|

yam tvam apah satyadhstir batdsi

tvddrn no bhuyan Naciketahi prastd
|| 9 ||

This knowledge cannot be obtained through reason-
ing. Only when it is taught by another, O my dearest!
it is capable of being well known. The same knowledge
you have attained to! You are one of firm resolution.
O Naciketas! I pray that enquiries of us may be like

you.
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Commentary .

The same is said again.

esd matih: This knowledge relating to the Self

tarkena prapariiya na

:

Is not attainable through reasoning.

Therefore it is not possible to know it by himself even by one
who is well-versed in reasoning: this is the meaning.

prestha

:

Dearest. Only the knowledge imparted by a
Guru different from one’s own self brings about that knowledge
that leads to liberation.. What is that knowledge? This is said

in the words yam tvam apafr. What knowledge you have got;

that is you have decided as one that is to be acquired. This is

the meaning.

satyadhrtifr asi

:

You are one whose resolution is firm

bata; indicates sympathy.

tvadrk

:

Let there be disciples like you.

I. ii. 10.

jandmyaham sevadhir ity anityam

na hy adhruvaih prapyate hi dhruvam tat
1

tato maya Naciketas cito'gnir

anityair dravyaih praptavan asmi nityam.
|| 10 ||

I know wealth is transitory. Verily that eternal is

not attained through things that are transitory. The
fire (altar) Naciketa was constructed by me with transitory

things. I have therefore attained the eternal.

Commentary .

And again (Death) pleased says:

sevadhih: treasure. The lordship such as that of Kuber
and others, i.e., which are similar to (what I have shown), whir

are results of actions, are transitory. This I know.

dhruvam tat: the truth of the Self that is eternal.

adhruvaih: By actions that are means of (getting) trans

ends, or that are performed with transitory things. This

meaning.
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tatah: therefore

maya: by me who know this

Naciketah agnifr: The fire-altar Naciketah

anityaih dravyaih: with transitory things

citah: was constructed with a view to acquire knowledge

leading to the attainment of Brahman.

Therefore

nityam: the knowledge which leads to the imperishable

goal

praptavan asmi: I have attained; this is the meaning.

For this reason there is no contradiction with the fact that

the attainment of Brahman is brought about by knowledge (
jnana)

alone.

I. ii. 11.

kdmasydptim jagatah pratistham

krator anantyam abhayasya param
|

stomam mahad urugayam pratistham

drstvd dhrtyd dhiro Naciketo’tyasrakslh. ||
11 II

Having perceived the attainment of desires by the

world which is the result of action and the far shore of

fearlessness, endless, full of great qualities, famous and

eternal, O Naciketas! you, the intelligent, rejected the

desirables with firmness.

Commentary.

Death describes Naciketas’ fitness for hearing (for being

aught), which was mentioned in the previous mantra I. ii. 9d).

kratob

:

of karma, action (sacrifice)

pratistdm: the result

jagatah kdmasydptim: the attainment by the world of its

esires of the form of objects such as women, existing in all the

worlds upto the abode of the fourfaced Brahman

drs{vd: having perceived (this)
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Now he speaks of the nature of Liberation {moksa).

anantyam—avinasitvam: non-destructibility

abhayasya param: atyantanirbhayatvam

:

absolute freedom
from fear1

stomam mahat: The group of great qualities such as freedom
from sin, unfailing desires & etc.,

urugayam2—urukfrtim: Fame and stability

Perceiving all these also as belonging to liberation, you have
rejected the worldly desirables due to your keen discrimination.

This is the meaning. Or else all these (adjectives) may be construed
as belonging to the Supreme Self. Seeing the attainment of all

desires in the nature of the Supreme Self itself which is of the

form of liberation (moksa) and that It is the support of all the

worlds and that It is itself of the form of infinite results of sacrifice

(you have rejected the worldly desirables).

I. ii. 12.

tam durdarsam gudham anupravistam

guhdhitam gahvarestham purdnam
1

adhyatmayogadhigamena deyam

matvd dhlro harsasokau jahati
|| 12 ||

The brave (soul) knowing, through the realisation

attained by meditation upon the Self, the God difficult of

being perceived, hidden, entering (and) residing in the

cave (heart), indwelling, (and) beginningless, abandons

both pleasure and sorrow.

Commentary.

(Death) answers the third question with the following two

mantras:

—

1. Ananda K. Coomaraswami: ibid, abhayam param abhayam titlrsatam

param in III,—that is svargaloke (yatra) na bhayam kincanasti I. 12. cf. AV.
X, 8 } 44; T.V: II 9—Prs. Up. 1. 10.

2. Cf. Ananda K. Coomaraswami: stoma mahadyurugayam—“ The
exceedingly praised far-going (stride or step) of Vi$nu.”

4
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durdarsam: incapable of being perceived as stated in^ Who

is not attainable by men even for hearing .... (i. h. 7a.)

gudham: hidden by non-knowledge which is of the form

of action that obscures.

anupravistam: that has entered into all beings

guhahitam: residing in the cave of the heart

puranam: beginningless (ancient)

adhyatmayogadhigamena: by means of adhyatmayoga

,

that

is, concentration of the mind, having withdrawn it from objects,

on one’s self which is to be described (hereafter) in passages
.

An

intelligent person should put his speech into his mind (X. hi* 1 )

and
66 When these five sense-organs along with the mind are stil

I. iii, 10.) By means of that means, by means of the knowledge

rf the individual self.

devam: the Supreme Self, matva: knowing; this is the

ntention. What is meant is that the knowledge of the individual

oul is the means to the knowledge of the Supreme Self.

hargasokau

;

both pleasure and grief incident upon the

ttainment and non-attainment of the desires of objects of sense.

I. ii. 13.

etacchrutvd samparigrhya martyah

pravrhya dharmyam anum etam apya
|

sa modate modamyam hi labdhva

vivrtam sadma Naciketasam manye. ||
13 il

Having thus heard this, the man, pondering over,

abandoning the body and others resulting from action,

and attaining the subtle self, enjoys achieving the enjoyable.2

I think the abode has been open to Naciketas.

L cf. Isa Up. comm, by Venkatanatha.

2. Ananda K. Coomaraswami: ibid, “ I consider Naciketas an opened
tse” Prof. Rawson “An open house I think is Naciketas.” Prem: “ For
^ketas. I think, the Dwelling is open.”
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Commentary .

etat: the truth of the Self

srdutva: having heard

samparigrhya

:

having pondered over. This is the meaning.

dharmyam: the result of action, body etc.,

pravrhya: having separated; abandoning is the meaning

etam: this, one that is one’s self

anum; subtle, beyond the reach of the eyes etc., on account

of subtlity; the Supreme Self mentioned as
44
subtler and beyond

reasoning” (I. ii. 8d).

apya

:

having attained in a particular place

sah: he, the knower

modanlyam: enjoyable, v/z., one’s own nature with the eight

qualities such as freedom from sin etc.

labdhva: having got

modate: enjoys; becomes delighted, is the meaning.

Here (in this context) is to be remembered the meaning of

the scriptural passage
64 The individual soul, departing from this

(its) body and attaining the Supreme Light gets its own nature

manifested. (Ch. U. VIII. 3. 4) There he moves about eating

and playing and enjoying.” (Ch. U. VIII. 12.3.).

Having thus replied to the question, Death praises Naciketas

as one fit for liberation:

vivrtam sadma

:

I think the abode of the form of Brahman

is open, fit for entry of Naciketas, 1
is the meaning, since there

is the scriptural passage:
44
This soul of his enters the Brahman

abode.” (Mu. U. III. 2.4.)

If it be asked: In order to be in accord with (the passage)

“ Knowing and realising the soul born of Brahman
5

(I. i. 17c.),

let the individual soul with the supreme Self as its Self be meant

in the passage
44 adhyatmayogadhigamena matvd realisation attained

by meditation upon his Self” (I. ii- 17), and consequently, let

the previous portion
44 Him that is unperceivable ” (ibid) also

refer to the individual soul. And further let the previous context

1. See foot note 2 at page 50.
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“ Who is not attainable by men even for hearing, whom many

though hearing could not know.

.

55
(I. ii. 7) also refer to the nature

of the purified individual soul. Thus it will follow that this will

be in accordance with the Gita passage:

“Some one sees this which is wonderful:

Some other speaks of this which is wonderful:

Yet some other hears of this which is wonderful:

And even after hearing nobody knows this.
55

(B. G. II. 29)

which applies to the purified soul alone.

(We reply) Not so. Though in the mantra Brahmajajna .

.

(I. i. 17c.) on account of this characteristic (lingam) of the individual

soul of the form of having birth from Brahman which is mentioned

at the beginning, we take the word 4

deva
5 mentioned at the end

as meaning one whose self is the Lord (God), there is no reason

for taking the word 4

deva
5

in the mantra 44 Tam durdarsam (I.ii.12)

as meaning one whose soul is God, since there is no mention of

such a characteristic of the individual soul here. Holding this

very view, Sri Ramanuja has stated under the Sutra
44 Guham

pravisthau—the two that have entered the Cave ” (I. ii. 11). “ The

entry into the
4

Cave 5

(of the heart) by the Supreme Self is seen

(mentioned in the Scripture)
44
tam durdarsam

55 (K.U.

I. ii. 12). In the same manner this mantra has been explained

as referring to the Supreme Self by Vyasarya. But the Supreme

Self is indicated by the word gahvarestham as one whose body

is the nature of the purified soul difficult to be known here mentioned

as gahvara. But the difference is as follows: In the mantra
* 4 Brahma jajnam. (I. i. 17c.) the nature of the purified individual

soul with the Supreme Self as its soul is meant, whereas in the

mantra 44 Tam durdarsam 55
(I. ii. 12) the nature of the Supreme

Self with the individual as its body is referred to. Thus there is

no lack of identity in meaning.

I. ii. 14.

Now (Naciketas) asks, in order to get clear knowledge, for

instruction regarding the Nature of that (Self) which has to be
attained, mentioned as that which is distinct from the result of

sacrificial works (dharma) in the passages : adhyatmayogadhi-

gamena devam matvd dhiro harsasokau jahati: (I. ii. 12cd.); etacch
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rutva samparigrhya martyah pravrhya dharmyam anum etam apya

sa modate modaniyam hi labdhva (I. ii. 13abc); na hy adhruvaih

prapyate hi dhruvam tat (I. ii. 10b.); and the nature of the means

(to the attainment of that) indicated in the same places by the

word 4

matya ’ (pondering over) as distinct from dharma (sacrificial

works) and the attainer indicated as
6 courageous

5

(dhfrah) in the

passage
6
dhiro hargasokau jahati ” (I. ii. 12d.) (thus):

—

anyatra dharmad anyatrddharmdd anyatrasmat krtakrtat
|

anyatra bhutacca bhavyacca yat tat pasyasi tad vada. jj 14 ||

Tell me that which verily thou seest that which is

other than the right {dharma) other than the non-right

(adharma) other than this which is done and is not done

and other than the past as well as the future.

Commentary.

anyatra dharmad etc.

If it be asked: When it is said in the Sri Bha§ya (I. iv. 6)

that
44
(Naciketas) asked again (ofYama) for getting clear knowledge

of the nature of the Godhead to be attained and mentioned as

the object of meditation in (the passage)
6i devam matvd ” (I. ii. 12)

and of the individual soul the attainer, mentioned as one who

is to be known in (the passage)
4 adhydtmayogadhigamena ....

(I. ii. 12), and of the meditation on Brahman mentioned in
4

6

matvd

dhiro harsasokau jahati ” (I. ii. 12), how could it be said in con-

tradiction to it that, attainer is indicated by the word 4

dhfrafrj

we reply, not say this. That which is mentioned as that which

is to be known (meditated upon) in the passage
4

matvd
5

(I. ii. 12c)

and which is signified by the word atman (self), is only that of

the purified nature taught in the Prajapati-Vidya1 which is the

object of meditation and which is to be attained. Therefore it

(passage) also is one which instructs that which is to be attained.

Since it is in reality non-different from the attainer, the Bhasya

words (aforesaid)
44
praptuh pratyagdtmanasca ” are not in con-

tradiction. Therefore the subsequent Bhasya passage to begin

with. . . .who is the attainer in the mantra
44
na jayate mriyate va

1. Prajapati Vidya is in the last part of Chandogya Up. VIII. describing

the instruction of Prajapati to Indra and Virocana.
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vipascit:
44
the intelligent is neither born nor dies ” (I. ii. 18)

too is not in contradiction (with this). Verily it cannot be that

the nature of the purified (soul) mentioned as the intelligent

( vipascit ) which is taught in the mantra
44 The knower is neither

born nor dies ” (K.U. I. ii. 18), is of the form of the attainer,

since that which is taught in the passages
44 The learned call as

the enjoyer the soul together with its body, senses, and mind ”

* 4

But the man who has intelligence, for charioteer and mind as

bridle attains the final end of the path that Supreme abode of

Visnu ” (I. ii. 4 and 9) is one who is of the nature of the attainer.

And so it is explained in the Sri Bhasya under the Sutra
44
Because

again of the qualification ” (I. ii. 12).

For the same reason in the Guha (Cave) passage (I. iii. 1)

which refers to the identity of the place of residence ofboth attainable

and attainer, it is seen that reference is made (to the individual

soul) as chaya which means the non-intelligent, but not as vipascit

(intelligent). The meaning therefore is the same as said above.

This mantra has been explained by Vyasarya under the Sutra

(I. iv. 6)
44 Of the three.’

5

dharmah: upayah

:

the means

dharmad anyatra: different from the well-known means is

the meaning

adharmah: other than dharma, means that which is to be

attained.

adharmad anyatra: the result which is different from the

well-known results.

asmat: by this term is intended the practiser who is kept

in mind. The same (person) is the attainer. He indeed it different

from the well-known practiser-attainer (viz., he who performs
yagna and attains svarga etc.,) since he is detached from any other

ends when practising (yoga), and since at the attainment of the

Ultimats End he is of the nature that manifests eight qualities

(such as freedom from sin etc.);

krtdkrtat: done and not done; qualifies means (dharma)
and others. The meaning is

44
which is different from means

and others which are done and not done and which is different

from dharma and others, past and future.”
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Having thus commented upon (this passage) in one way 5

(Vyasarya) gives another explanation beginning with
44 Or else

in consideration of the fact that in that case one
4

different from ’

(in the 3rd line) becomes superfluous in as much as the three

4
different froms ’ v/z., (1) different from means done and not-done,

and past and future; (2) different from results of the same kind

and (3) different from this practiser of the same qualification,

are sufficient and of the fact that since the means is conditioned

by the three times it cannot be qualified as one distinct from all

that is conditioned by the three times. Now it will be stated:

Or else
44
that which is different from dharma and adharma

is the question regarding the meditation (upasana), since the

meditation is different from the means of the form of merit and

demerit (punyapapa). By the passage
44 That which is different

from that which is done and not-done ” and from the past and

future, what is enquired is the attainable (end), that is not condi-

tioned by time (kalaparicchinna). The question of the attainer also

is implicit in it, since the conscious attainer also is eternal and

included in the attainable. It will be said (in the Sri Bhasya)

that the nature of the attainer is also included in it. What is

meant is that the words
4

which
5 and

4

that
5

refer to the triad

(the means, attainer and attainable).

If it be said that even according to this view the acceptance

of the statement as referring to the two propositions is strained,

because it appears that as the double usage of the word
4
anyatra

5

appearing at the beginning is co-ordinate (samanadhi-karanya),

even so the subsequent double usage of the same is co-ordinate.

If there the particle
4 and

5

(ca) was used twice and which is different

from dharma and adharma and which is different from the three

times (past, present and future),’ then, the natural co-ordination

of the word 4

different from ’ used four times subsequently could

be ignored. Since therefore there is no reason for rejecting the

co-ordination that appears to be in accordance with the method

of expression (of this twice-used word anyatra at the beginning

prakrama rfti anusdri), let the portion
4

different from dharma

and different from adharma ’ be one referring to Brahman, the

attainable. If it be asked (by any objector of the objector) since

the question of the particular means of attainment is to be included,

here, on account of there being a reply in respect of the means

of attainment in the mantra
44
This self is attainable neither by
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11.
I 5

referring to Yajnadatta who is other than Devadatta. Even so
(it is) proper to say that the question dharmad anyatra etc., which
follows the instruction that (it is) not the result of action, refers

to the means of the form of knowledge, that is different from
dharma but not that the question refers through secondary signi-

ficance of dharma
, to Brahman which is different from the result

of dharma. So also it is determined by co-ordination in the
passage ‘ adharmad anyatra ’ that it refers to the means only. But
in respect of the following twice-used word 4

anyatra
5

which signifies

that which is different from that which is conditioned by the "three-

fold time it is reasonable to accept that it refers to the attainable

alone, rejecting co-ordination because it is impossible that it refers

to a means that is not conditioned by the threefold time. When
it is said that

4 Who (is) the black-tall red-short ” there is co-ordi-

nation between black and tall because of lack of contradiction.

Likewise there is co-ordination between red and short because

of lack of mutual contradiction. But co-ordination is not seen

between all the four (i.e., black, tall, red, short), in spite of the

absence of the particle
4 and 5

(ca). But the words form questions

relating to two persons (one who is black and tall and the other

who is red and short). Similarly here too since the particle
4

and
'

(ca) is not used twice, no co-ordination is to be accepted. Or

let there be co-ordination as you say. Even then, since according

to the second interpretation of the question and reply the means

also, like the attainer, is included in the question pertaining to

the attainable, the question and reply pertaining to the means

and attainer referred to in the Sutra (I. iv. 6)
44
the reply and

questions are in reference to three things alone ” are appropriate

and thus there is nothing wrong. Also therefore it is apparent

that what is explained in the reply is only the attainable which

is mentioned as
4 padam 5

in the passage
44 That abode T shall teach

you briefly” (I. ii. 15d).

This long discourse is enough. Let us now proceed with

the commentary.

I. ii. 15.

Thus asked (by Naciketas), Death with a view to teach it

in detail beginning with “ Neither is (one) born nor dies now

to intensify the attention of the hearer introduces the brief exposition

revealing the greatness of the Attainable thus.
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sarve veda yai padam amananti

tapdmsl sarvdm ca yad vadanti
|

yadicchanto brahmacaryam caranti

tat te padam samgrahena bravfmi
|| Omityetat

II 15 ||

Which abode all the Vedas speak of, which abode

all the Aranyakas and Upanisads mention, desiring

which (they) observe brahmacarya (celibacy), that abode

I shall briefly teach you. This is OM .

Commentary .

sarve vedhah , .

:

The word *

pada ’ (abode) signifies the nature

of the attainable as according to etymological derivation
1

padyate ’

means * is attained ’ {gamyate). M Which nature all the Vedas

directly or indirectly {paramparaya) deal with, this is the meaning.

By this the following doubts or hypotheses are replied: Let

this upani$ad like the Prajapati—Vidya (Ch. U. VIII.) refer to

the nature of the purified individual soul because (i) it is accepted

by all that " Najayate mriyate vd vipascit ” and “ Hantd cemnanyate

Itanium ” both the mantras (I. ii. 18 and 19) refer to the nature

of the purified individual soul, (ii) because the (two) mantras

(I. ii. 20) “ anoramyan mahato mahiyan , . .

.

” well apply to the

individual soul described in it as so subtle as to be capable of

entering into all (things) and as omnipresent, by the Smrti passages

“ Know that Unperishing by which all this is pervaded ” (Gita

II. 17) and “ Actionless, unnameable, merely pervading, Unequalled”

(?), (iii) because in accordance with the Gita passage “ It is un-

knowable because subtle it is far and near ” (XIII. 15), the passage

here “ Sitting wanders afar and lying goes all round ” (K.U. I.ii. 21),

is also compatible with it, (iv) because the mantra (I. ii. 25) “ To

whom the Brahman and K$atriya both become food. is capable

of referring to it in consonance with the (Upabrahmana) explanatory

passage “ The devourer and begetter ” (Gita XIII. 16), (v) because

the mantra (I, iii. 9)
“ He attains the end of the way that Supreme

Abode of Vi§nu ” also can have reference to the nature of the

purified soul as stated in the Smrti passages “ The second is the

transcendent abode of Him whose name is Vi$nu, meditated upon

by Yogins
,T

;
"You alone are the Lord, the cause of creation,

destruction and existence, and which is the most Supreme Abode
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(and) nothing else (vi) because accoiding to the Snifti (Gita

VIII 21) Unmamfest Imperishable they say that it is the ultimate

end * the mantra That is the Ultimate Means, that is the Ultimate

End (K U I in 11), also can refer to the purified soul, (vn)

because according to the Snifti {Gita XI 11 27) The Supreme

Lord residing equally in ail beings * the Mantra 1 He Hidden

in all beings (1 in 12) can refer reasonably to the nature of the

purified soul (vm) because accoiding to the Gita (XIII 27), the

mantra 1 The Loid of the past and future (K U III 5) signifies

a meaning that can go with the notuic of the purified soul (viu b)

because the individual soul alone is indicated as the subject matter

in the context in the mantra (II i 1) The senses are extraverted
*

through despising outward things (lx) because even the negative

statement ‘ There is nothing distinct here
1

can be reconciled with

the same nature of the individual soul where there is a chance

of making distinction, (x) because also the mantra Just as the

one wind the one has pervaded the world (II n 10) which recalls

the Smj-ti text The differences of the wind which blows uniformly

caused by (its passing through) the different holes of the flute is

named $adja etc
,
the same is the case with the difference of the

Supreme Self (when it enters the things
* 1 can refer possibly to

the nature of the purified soul,, (xi) because there is nothing in-

congrous in the mantra ‘ Who makes manifold the One seed

(K U V 12) having reference to the purified soul since in the

GUS Bhu$ya under the passage It has its feet and hands every

where’ (Gita XIII 13) it has been explained (by Sri Ram&nuja)

that the purified soul that has attained Supreme Equality with

Brahman (parama samyd) is the agent of the actions done by hands

and feet etc
,
every where, (xu) because the mantra * There the

Suu does not shine (K U II u 15) js compatible with the nature

of the purified soul on the strength of passages of the Gita The
Sun does not illuminate (XV 6), and 4 That light of lights is

mentioned as being beyond darkness (XIII 17), (xin) because

the mantra at the end (K U II ui 17) One should discriminate

Him from one s own body naturally can refei to the purified soul.

1 Vi$nu Purapa Venurandhi&dhibhedena bhedah $adjftdi Samjfiitah

abhedavyfipino v&yostathS sau paramat)m\iak

Vanent reading in Sdsfra Dipika (Nirnaya Sagar ed p 125 tasya mah&t
manah Ananddirarna ed gives the reading Pauw\es\arah
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and (xiv) because while the whole of this Upanisad could like

the Prajapati-passages (CIu V. VIII.) be taken as referring to the

purified soul alone, it is quite unnecessary to take the trouble of

explaining it as referring to two attainables, namely, the individual

soul and the Supreme Self (these above doubts are replied). It

may be seen that the statement “ That abode I shall teach you
briefly

51

is to the effect that what is dealt with in all the Vedas

is going to be taught, and the nature of the purified soul cannot

be that which is dealt with in the portions of the Vedas that deal

with the nature of the Supreme Self, though the nature of the

Supreme Self which is the Inner Ruler {antaryamin) of the purified

soul can be dealt with in the portions that deal with the nature

of purified soul.

tapamsi: This is explained by Vyasarya as meaning later

portions of the Veda which are chiefly concerned with penances*

yad icchantafr

:

desiring which

bmhmacaryam: continence of the form of stay at the Teacher's

residence, abstinence from sexual life, etc.

coranti: observe.

sangrahena: briefly.

It may be noted that since this mantra which is chiefly a
statement in respect of the teaching of the attainable, means by

implication a praise of Prayava (Om), there is no incongruity

when the Bha§ya says
4

after praising Pranava,' and (when) the

Srutaprakasikd says
44

after praising as that which indicates the

Brahman spoken of in the first three lines (of the mantra) beginning

with
4

All the Vedas 5

is the meaning.

What is that (word) which indicates that briefly? The reply

is Om ityetat: Om that is. According to (the Gita)
44 The mention

of Brahman is traditionally spoken of as of three forms. Om
Tat Sat.” Prafiava is the word that indicates Brahman. It may
be noted that since the parts of Pranava akara and makara indicate

the Supreme Self and individual soul respectively, there is instruction

also with regard to the means and the attainer.
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r 11 16

Now he (Yama) praises Pranava with the following two

mantras —
etaddhyevak$ararn Brahma etadhyevak$aram param

|

etadevak$aram jiidtva yo yadicchati tasya tat |( 16 |(

Tins very syllable indeed is Brahman, This very

syllable is indeed supreme whoever, knowing this syllable

indeed, whatever wants gets it

Commentary

This very syllable is Brahman on account of its being the

means of attainment of Brahman^ince m accordance with the

text One should meditate on the Transcendent Person with

this very same syllable Oin {Pr U V 5), this is the object of

meditation which leads to realisation of Brahman

etadevak$aram param The best among those (words) fit

to be muttered and fit to be meditated upon

etadevak?aram jfiatvd He who practises this syllable through

this practice whatever he desires (of the form) ‘ Let this fruit be

attained by me * he realises This is the meaning

I u 17

etadaiambanam sretfham etaddlambanam param
\

etaddlambanam jfiatva brahmaloke mahiyate
[| 17 ||

This is the best support, this is the highest support,

knowing this support, one is glorified in the Brahman
world

Commentary

This support means, of the form of OM is the best, better

than meditation etc, is to be supplied

For this reason Etadaiambanam param Meditation and
others having this as their object are the best This is the meaning

The meaning of the second half is clear
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pfciyatn kutahcit having no cause (utpadaka

)

net babhuva kaicit even in old times having no birth in

the forms of man etc

,

Hte gives the reason for the statement
4

Neither is born nor

dies

aja{i having no birth He then gives the reason for his,

non death

nitya having no end He next gives the reason for his

coming out of Nothing as haSvata eternal Then he gives the

reason for his never having been born as Purana ancient If

it be asked How could it (the individual soul) be deathless,

since its death should necessarily follow on the destruction of

its body, due to its dwelling in the body He (Death) replies

net hanyate is not destroyed when his body is destroyed

The meaning is clear

I u 19

The same is explained further

hanta cenmanyale hantum hataheenmanyate hatam
\

ubhau tau na vijamto nayam hanti na hanyate || 19 ||

If the killer thinks that he shall kill him, and if the

killed thinks that he is killed, both these do not know

Cthe nature of the soul) (He) does not kill nor (is the

other) killed

Commentary

hemta cet The meaning is if one taking the body for the

soul thinks I shall kill this

hataheenmanyate hatam the meaning is if one whose body
and limbs are cut off, deeming his body as soul, thmks within

himself I am mortally injured
’

ubhau tau na vijamtah Both of them do not know, ‘The

nature of the soul is to be supplied
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nayam hanti: He does not kill. ‘ The soul ’ is to be supplied.

na hanyate: Is not killed. ‘ The nature of the soul ’ is to

be supplied.

It could not be said “ How could there be any suggestion

and negation of killing etc., in respect of the purified soul taught

in the Vedanta, since it may be seen that he himself is the possessor

of the body (ksetra), and they (suggestion and negation) could be

on account of this very fact (of embodiedness).”

A discussion is carried on in the Vedanta Siitras (II. iii. 18.)

touching these two mantras. The objector’s view is that “ inspite

of the scriptural text “ The wind, and other (antarikfa)- these are

immortal ” (Brh U. II. 3,3), which teaches the (immortality of)

wind and atmosphere, their origination is accepted because there is

the scriptural passage, “ The ether comes from out of the soul

(and) the wind from out of the ether ” (Tail. Up. II. 1). indicating

the origination of them and their origination is accepted, and

because it must be accepted that all things are modifications of

Brahman so as to explain (the passage) “from the knowledge

of the One the knowledge of all occurs ” (taught in the

scripture). So also, in spite of there being texts describing

individual souls as eternal, as there are texts “ He created the

individual souls on earth with water ” (Tat. U. II) “ The Lord
of creatures (Prajapati) created the creatures,” which teach that

individual souls are created, one has to accept creation even in

respect of the individual souls, with a view to explain “ the arising

of knowledge of all from the knowledge of One.”

Against this (objection) it has been established in the Vedanta

Sutra (II. iii. 10) “The soul is not created because of the Scripture

(statement), and because of its endlessness, on account of scripture

(statement),” that the soul does not originate, since the texts “ The
knower is neither born nor dies ” (K. U. I. ii. 18). “ The knower
and the ignorant are birthless.” (Svet. Up. I. ii.) negate origination..

And therefore from the scriptures themselves its eternity is known.
Nor should one doubt that therefore there will result contradiction

i

to the passage (already quoted) from the texts which teach origi-

nation and make the assertion that ‘ all is known when that One
is known,’ because though its nature is eternal yet it undergoes
changes of state of the form of contraction and expansion of
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knowledge And thus the text teaching its origination and the

statement regarding all knowledge can well be in accord with

each other and because the text negating its origination can be

reconciled (with it) as referring to its not having origination of

the form of its very nature (substance) undergoing any change

The difference is this much There is undoubtedly change

of the form of getting into different states m respect of all the

three (categories), conscient inconscient and the Ruler—but then

the inconscients have origination of the form of substantial modi

fication, while there is no such origination for the conscients

Their origination, however, is of the form of changes such as

expansion and contraction in their characteristic of consciousness

For the Ruler, however, though there is change of state as the

Ruler of such (modified) conscients and inconscients, the above

mentioned two fold changes (that happen in respect of inconscients

and conscients) do not happen Therefore the Supreme Self is

described as the Eternal in a different sense (than what applies

to the individual soul) as mentioned in the passage Eternal of

the eternals ’ (K U IT 11 1 3) The meaning of the ^titra has

been explained
”

If it be as asked whether the origination of the individual

soul negatived by the text He is neither born nor dies ’ is taught

In the Pdficaratra (passage) From Vftsudeva the individual soul

called Samkar§ana is born, ’ (we reply) it cannot be in respect

of the jlva (individual soul)

Similarly origination of the mind, which is an organ, from

the individual soul, that is the agent, which is taught m the passage

“ From Samkar§ana is born the mind called Pradyumna ’ cannot

happen, because the origination of an organ from the individual

soul is contrary to the text which teaches that the mind originates

from Brahman “ From this is born breath, mind and all organs

(Mi/jj U li 3) This is the objector’s view which is brought forward

by the two Vedanta Sutras
'
Because of the impossibility of

origination ’ and “ Nor the organ from the Agent (II n 39

and 40), and the SiddhBnta view is given by the two Sutras “ Or

(it) being knowledge and destroyer (vljftanam ca tat adi co) it cannot

be refuted ” (II u 41) and * Also because of refutation (of j!va

origination) ” (II n 42) * Or means the setting aside of the

5
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as butter (is) extracted from curd Br&hmana fiom bipeds, the

Arapyaka from the Vedas, and chyle from plants (this Sastra

had been extracted) * (m) This is the great Upam§ad equal to

the four Vedas with views similar to SSmkhya and Yoga, and

is called P^rlcar&tra,' (iv) “ This is beneficial, this is Brahman,

this is good without a superior
1

(v) Associated with Rg, Yajus

mid Saman as well as Athaivangirasa, this very teaching will

become the authority indeed ’ This alone is the instruction (vi)

By Brfihmanas, K§atnyas, Vai&yas and Sfidras, wearing signs

is (Madhava) to be adored, worshipped and served who is sung

by Samkar$apa in accordance with Saltvata injunction (P&ftcatutra)

(vii) Fiom this, S\ayambhum Manu is going to promulgate the

Dharmas

If it be asked (i) since similarly in the passages such as

* This is the complete tiuth of the learned S&mkhyas which Ins

been taught by chief ascetics such as Kapila and other accomplished

souls, where O best of men there appear no false ideas, where

there are very many excellences with absolute absence of faults,

the absence of all taults such as wrong notion is mentioned m
the Mah&bharata with regard to the School of Kapila and (h)

since it is declared that Narflyana is the ultimate Object of S&mhhya

Yoga Pn&upata and others in passages such as O Best among
Kings, in all these sciences the Ultimate Object is the Loid Narfiyana

according to Scripture and Reasoning, and (m) since it is stated

in (the passage) The intelligent authors of the S5stns speak

of Him alone ” that the authors of these schools (Astras) also

deal with Nftrftyana and (iv) since it is stated in (the passage)

The Samkhyn Yoga, Paflcarfitra the Vedas Pa&upata, these

authorities on the Self should not be destroyed (with the help

of reasons ) that all these are authorities on the self, and (v)

since according to the example of Pftflcariltra, othei schools also

are said to be authorities as (in the passage) all are authorities

as this excellent Sfistra is, in that padci (V S II n ) the authority

of such scriptures (agama) such as SSmkhya, and PS&upata is

not refuted, (we repiv) the absence of illusion and deception and

others and the having of Nflr&yana as the Ultimate Object on

the part of the authors of (these) Sdstras are common Against

those who however owing to insufficient study not knowing the

heart of the propounders of these Sustras, and taking as true only
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their surface-features, come forward (with objections), the author
of the Sutras granting that the schools of Samkhya and others
refer only to those surface-features made the refutation. But
the Pancaratra school even superficially appears to teach the
Supreme Truth, the means and the goal, and since there appears
nothing in contradiction with Vedas such as difference between
material and efficient causes, it is wholly authoritative

, and there

is no room for doubting the contrary, in respect of any portion
of it. This can be seen.” This is what Vyasarya has said (in

the SrutaprakdSika). Let us now proceed.

I. ii. 20,

Thus having clearly expounded the nature of the individual

by the preceding two mantras, (now Death) teaches the nature
of the Supreme Self who is the self of that (individual soul) (thus);

anor aniyan1 mahato mahtyan

atmasya jantor nihito guhdycm
|

torn akraiulj pa&ayti vitahoko

Dhdiu prasdddn mahfmdnam dtmanah,
|j
20 ||

Subtler than the subtle, vaster than the vast, the

Soul of this creature is put in the Cave (of the heart);

Him the greatness of the individual soul , the actionless

sees, bereft of sorrow, through the grace of the Sustainer.

Commentary,

arioraniydn: More subtle than the conscient (soul) which
is subtle when compared to all the unconscient things Subtler
than that. That is, He is capable of entering into it,

mahato mahiyan: Greater than the ether etc., that is. there
is nothing not pervaded by it,

asya jantoly: Of the individual soul spoken of by the earlier

two mantras (defining jlva) as
6

Neither born nor dies.’

atmd: One that enters and controls-this is the meaning.

1. cf. ch. U. VI, 6, 6; VI 12.2; Mu*d, V, II. 2.2.
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It is clear theretorc that he who 13 dealt with in this uiantia

‘Subtler than the subtle ’ ib different from the nature of the

individual soul, mentioned in the two previous mantras It should

not be presumed that asya jantoli ‘ of this creature need not

be construed with self,’ since it qualifies * guild meaning the

cave of the heait, which requires a possessor (sambandha{ i) sapekfa

because there is no harm in construing the words asya jantoli ”

along with something other than the word alma though it is

construed with that also, according to the maxim of * crow s eye

(kakakft-nydya) for in the passage ‘ Cutting the branch at the

bottom, he makes the upave&a (a small stick used in the sacrifice)

(PMS IV 11 8) The word mulata(i at the bottom is taken

as going with makes an upavesa ’ while it is taken also as going

with * cutting, cutting the branch at the bottom, one makes upavesa

from the bottom M Besides even though the passage means that

It (Brahman) resides m the heart cave of the jiva (individual soul),

there results the difference Indeed there is no use in teaching

that the jtva (the individual soul) is himself residing in his heart

cave

If it be asked that the self mentioned above as one that is

placed in the jlva s cave may be the jiva himself, because asya

jantoli is to be accepted only as referring to its body which is

made known by perception and other (sources of knowledge),

due to the fact that individual soul who has been described as
4
Neither born nor dies

1

cannot be spoken of as a creature (jantu)

which means the created It cannot be held that the subsequent

contexts
4 Who other than myself is fit to know that God who

is free from both pleasure and sorrow (I 11 21b) and ‘How
He is, this who can know ’ (I 11 25b ), which describe the difficulty

of knowing, cannot be compatible with the individual soul who

always is known as I ’ and as one who possesses agency and

enjoyerness etc because, though he is known by all the world

as one who possesses agency etc
,

he could be such as to be difficult

to be known as one who is of the nature of Brahman that is to be

attained by the Freed, (we reply) No Because the word jantu

being a synonym for sentient (ceiana) according to the Lexicon

(of Amara Simha)—'

“ pram tu cetano janmi Jantu janya iariranab ”

can signify the individual soul, and the pronominal ‘ asya can

be taken to refer to the individual soul, spoken of in the previous
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context and so should not be taken to mean the body known
tuough perception and other (sources of knowledge). And since
as stated in the (passages) “ This Self is in my inner heart, smaller
than corn, barley or mustard or millet or their kernal, this self
(is) in my inner heart greater than the earth, greater than the sky,
greater than Heaven, greater than these worlds ” (Ch. U. TIL 14. 3)the extreme subtlity and vastness, are • qualities of the Supreme
Self, there can be no doubt that what is described in this mantra“ Subtler than the subtle..” is the Supreme Self.

If it be asked since in the Sri Bhasya under the Sutra “ Not
the individual soul because of incompatibility ” (I. i. 17), the state
of being intelligent mentioned in the mantra “With Brahman
the intelligent (Tait. U) is said to be the unique characteristic
of Brahman, the mantra the “ intelligent is neither born nor dies

”
may be construed as referring to the Supreme Self. Whilst it is
so, there is no resort to tiie difficulty in explaining the question
and answer “ Different from dharma ” (I. ii. 14) as referring to
two attainable^, and the mantra “ neither born nor dies ” as referring
to the nature of the attainable individual soul and the present
context “ subtler than the subtle ” as dealing with the Supreme
Self; we reply No. Because it is necessary to reject the primary
meaning

(mukhyarthd) of the word. * Intelligent,’ as otherwise
the negativation of ‘ killing ’ etc., would be irrelevant. Therefore
the mantras the ‘intelligent neither is born nor dies,...” and
If the killer thinks to kill— ” on the one hand and the mantram this context namely ‘ subtler than the subtle. . .

.’ on the other
hand, cannot refer to the same topic.

The rest will be clarified later on.

(am: such a Supreme Self.

akmtuh: Actionless, remaining without performing any
Kamya action, action done for getting any result.

Dhatolj: of the Supreme Self who supports.

prasaclat: due to the Grace.

atmanab makfmamm: One that brings about greatness to
le soul; that is the self who is the cause of manifesting the qualities



II 21 KATHOPANISAD 71

such as omniscience etc , of the individual soul—that is the Supiune
Self

yadd pahyatl When one sees

vita&oka bereft of sorrow Then one becomes bereft of

soriow

In the Dyubhvddyadhikai ana Bha$ya I m 1) introducing

the portion of the mantra When one sees the Lord distinct and

pleased * (5ve/ U iv 7) the Bha$yakdra (Sil RSmanuja) makes

the following comment < When this (seif) sees the Lord of ali,

as distinct from himself and pleased and also (sees) the Loid’s

greatness of the form of control over ail existence, then he becomes

bereft of sorrow ’ Following that the meaning here may also

be
“ He who sees also the Supreme Selfs greatness of the form

of control over all existence, becomes bereft of sorrow

Or else the construction may be (he) becomes bereft ol soirow

due to the Grace of the Supporter, since it may be seen there is

the Smfti—passage of * Ac} uta (He who falls not nor permits

others falling) is pleased with him, when He is pleased theie is

banishment of sorrow ”

When the reading (of the Upam?ad text) is as follows ah atum

patyatl dhdtul
i
prasdddt mafumanam fiant akratutn means void

of superiority and inferiority due to action

dhdtu{i of the Loid

I n 21

Death shows that the tiuth of the Supiemc Self on account

of Its being fully tianscendent is difficult of being grasped by

one who is lacking the Grace of the Lord which is described (in

the previous mantra) as the Grace of the Supporter

asnto duram vrqjait iaydno ydtl sarvata(i
|

kastam madamadam devam madanyo jHatum arhatl
|| 21 ||

Sitting he goes afar, lying down he moves every

where Who except me can know Him the God free from

pleasure and unpleasure
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Commentary.

asino duram . . ; Sitting . . What is meant here is that
*'

such as sitting and going afar which ordinarily appear t:<-
7

tradictory elsewhere, can be present in Him through the i i1
souls whose Self He is.

1

leas (am: Who Him who remains between (i.c., fr<3
the pairs of opposite qualities such as pleasure and u ti 1
who can know except a person like me who is favoured '

Grace of the Supreme Self. This is the meaning,

I. ii. 22.

asarham Sarire$vanavasthe$vavasthitam
|

mahdntam vibhum atmanam matva dhirio na socati j|
7

Contemplating upon the Seif, bodiless but alWJ
established in transitory bodies, possessing vast poWt
the brave (intelligent) one does not grieve.

Commentary.

asanram: Without a body brought about by actions.

anavastheftt

:

in the transitory.

avasthitam: being eternally established,

mahdntam vibhum: possessing vast powers, Medilatin,
the Self (as described above) the intelligent (man) does no t

I. ii. 23.

Death shows the means of attaining that (Supreme

ndyamatma pravacanena labhyo

namedhaya na bahuna irutena
\

yam evaifa vrnute tena labhyas

tasyaifa atma vivrpute taniim svam.
|| 23 ||

1. cf. ISa, U. 4 and 5.

n
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This Self is attainable neither by thinking nor by

meditation nor bv good deal of hearing Whom He
chooses by that very person is He attainable To him
this Self reveals His form 1

Commentary

pravacanena Since here it is only reasonable to render

the word piavacana as manana, thinking, and since there is no

likelihood of pra\acana which means teaching being considered

as the cause (of attainment) and since this is explained by Vyhsarya

(author of the Srutaprak&fcika) in this manner alone, pravacana

means thinking

e$ah The Supreme Self

yam which practiser

venule chooses

tena labhya[i By the person sought by Him, is attainable

The state of being sought after by Hun (the Lord), can only be

in respect of a person who is His Beloved To be His Beloved

can happen only to one who loves Him (atone) Therefore the

Love of God on the part of the practiser creates love of him on

the pait of God and thus it becomes the cause of the attainment

of Him This is the meaning

tasya e?a[i To him, to that practiser, the Supreme Self

tanimi2 svariipam, His nature (form)

vlvynute reveals The meaning is (He) gives Himself

The same is the meaning when the reading is vfnute

I ii 24

Now Death teaches certain functions (dharmas) as subsidiaries

to meditation that leads to the attainment of the Supreme Self

1 C/t C/ VI 12 2 Mwid U II 2 2

2 TanOm Svarn SvarDpam cf RV V 72 4 Some writers like Anand

K Cooniaraswami and Dr S K Maltra write It hardly appears that any

doctrine of Grace Is necessarily involved But it appears to the writer

here that It Is Inescapable
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ndvirato duscarltdn ndsanto nasamahiiah
|

ndsdntamanaso vdpi pvajncinenainam apnuyal.
|| 24 ||

No one who has not abstained from bad deeds,
attains This through knowledge, nor he who is not free
(from desire, anger and others) nor one who is not self
recollected, nor one who has not controlled his mind.

Commentary <

duscantdt aviratalj: One who has not withdrawn from
seducing other’s wives and stealing other’s properties,

ctsantali: one whose passions of desire and anger have not
subsided,

, , . i

is not attentive due to dis-
tractions by manifold activities.

asdntamcmasalu one whose mind is not restrained

enam: The Supreme Self.

prajndmna

:

through knowledge.

mpnuyat: will not attain. This is the meaning.

It is quite proper to enjoin abstention from evil deeds, and
otheLs as the subsidiaries of the meditation, thougli all these are
puntpartha (i.e., there are already injunctions prescribing abstention
trom all these things, the transgression of which will result in
sinfulness); just as there is prohibition (negative injunction) “ One
should not speak falsehood ” which, though a purutfrtha, is again
prescribed in the context of the Darsapurnamasa—sacrifices as a
subsidiary to them.

Now therefore if one, transgressing this negative injunction,
which is a puriifartha (that which when transgressed result in
sinfulness to that person), wants to perform correctly the medi-
tation on the Supreme Self, then to that one, the meditation will
not bear fruit, since this subsidiary is not acted upon. This is
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I 11 25

yasya biahma ca k?a(ram ca ublte bhavata odana[\
\

mftyur yasyopasecanam ka ittha veda yatra sah H 25 ]|

To Whom the brahmana and k^atriya both become
food, to Whom Death is cmrv spice this, (Peison) who
knows as to how He is?

Commentary

brahma ca k patiamca mean the whole world of the form
of movables and immovables through secondary significance,

the primary meaning being the two castes brfihxnana and kgatnya

vasya odano bhavati means by whom it is dcstroynble

yasya m\ tyur upasecanam for whom Death is helper m
eating of others while he (Death) himself is eaten

sa(i He, the Supreme Self, that destroys all the movables
and the immovables,

ka[x yatra in which manner He is, that is how He is,

that manner who knows

tttham (so as to be able to express it) it is this This is the

meaning

If it be asked what is there to necessitate taking the words
brahma and * k$atra to mean the entire world consisting of

the moving and unmoving we shall explain —
When it is said that biahmaya and k$atriya are food, it is

necessaiy that the word odana * (food) should through its secondary

significance mean enjoyableness or destructibility, since the castes,

brahmana and k§atriya cannot be literally food to any body
There is not indeed any individual self or Supreme Seif who is

the eater of only the br&hmanas and k§atnyas or destroyer of them
alone

If it be objected that this can be an injunction piescubmg
the destruction of br&hmapas and k§atriyas for the sake of medi
tation, though He is the destroyer of all, just as m the passage
' He is Lord of all these worlds which are beyond Heaven ”

Antaradiiya vidya (Ch Up II) only overlordship in respect of
some particular world is being taught for the sake of meditation
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though the Supreme Self is the Lord of all the worlds. Not so,
because, like that, this is not a context of meditation. Therefore
it is proper that the mention of the brahmana and ksatriya should
refer by secondary meaning to the moving and the unmoving.
This is said by the author of the Vedanta Sutras

44 The eater, because
of the mention of moving and unmoving ” (I. ii. 9).

If it be asked, even so, how is it that the word 4

Food’ is taken
to signify secondarily destructibility, (since) even the attribution of
secondary significance to a word must be based upon a particular
quality and not on a general one ? Indeed in the sentence “ This
pupil is fire ” by the word 4

fire ’ the substance-ness is not denoted
unlike the golden colour and other qualities (which are recalled
to mind). For this reason in the Adhvaryu’s command (praisa)
(P.M.S. III. 6)

44
Let the Hotr’s cup come forward, also the

Brahman’s cup, the Udgatf’s cup, the Yajamana’s cup,” where
the word 4

udgatrtyam because of the plural, is to be taken as
referring to many, it is so accepted (in the Purva Mimamsa) through
the secondary significance as referring only to the group (of four)
of XJdgalr priests, and not as referring to the common characteristic
of ftviks who are sixteen. Similarly, here also, though1 Brahma
and K§atra cannot be what are primarily signified by

4

food,’ yet
it is only reasonable to take them through secondary significance
as things edible or enjoyable and not as destructible, which is a
remote meaning, and which will make the sentence refer to the
Supreme Self, the destroyer of the mobile and immobile creatures.

We reply, 2 even if the quality of destructibility is a general
one {sddhara))dkarali\ even then, it is only reasonable to accept
it as being referred to through secondary significance, since it

accords with the remainder of the passage
44 For whom Death

is curry-spice.”

If it be asked, since the word 4

food ’ precedes
4

curry-spice,’
according to the primary significance of that word (odana), the
particular 3 characteristic of being enjoyable alone must be accepted

1. All editions other than the Poona ed. omit the two lines at this point,
without which the whole thing reads as a puzzle.

2. yadyapi is only found in the Poona ed. other editions have omitted it.

3. It should be asddhararra in the text but in all the editions it is found
as sadharana which is obviously a mistake, cf, earlier sentence.
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as indicated by it through secondary significance and the latter

term ‘ curry spice ’ may be taken as meaning * that which does

not obstruct ” Therefore ‘ He who enjoys brahmaijas and

k§atnyas and to whom Death is no obstructor (in this enjoyment)

is that which is dealt with in this mantra. And the enjoyer can

only be the individual soul therefore let it be the subject matter

of this mantra

The reply is (If so) there will result the total rejection of

the relation that is indicated between Death who is spoken of

metaphorically as ‘ currv spice and brlhmana and kjatnya,

who are metaphorically spoken of as ‘ food,’ as between curd

and rice If it be said that (it means) to Whom brShmanas

and kjatriyas are enjoyable and to Whom Death is no obstructor

then indeed no relationship between Death on the one hand and

the brShmanas and k$atnyas on the other hand, could be discerned

Therefore though the word curry spice is relatively a subsequent

term in relation to the word food ’ (in this passage) it must be

taken to mean only the particular thing which helps eating other

things whilst it is also eaten up (along with them) rejecting the

general meaning (of being not an obstructor) Consequently,

according to the word ' curry spice,’ occurmg later m the same

sentence the word ‘ food also should signify in a secondary sense

destructibilitv alone It is decided in the Attradhikarana (I u 2)

that it is only correct to accept a sense that is indicated by another

word occuring in the same sentence in preference to what is parti

cularly indicated by the consideration of the word in question

alone, because there is economy of intellectual activity (buddhilagha

Vam) and because it harmonizes the other parts of the passage

(in question) Enough of this discussion that sprouts like tender

leaves on a branch (a/am pallavltena )

This concludes the Second Vail

i

of the First Adhyaya

of the Kafhopani?ad
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THIRD VALLI.

I. iii. l.i

III. 1

I'tam pibcmtau sulqtasya loke
gtthdm praviffau parame parardhye

\

chciydtapau %brahmavido vadanti

pancagnayo ye ca trinddketdh
|| 1 ||

Knoweis of Braliman who have five-fires, and who
have studied the three anuvakas (beginning with ayam vdm yah pavate) speak of shade and sunshine, which drink
Rta and winch have entered the cave in the most supreme
excellent place in the work! of good deeds.

^ummemary:

If the Brahman is difficult of knowing as was stated in thelast mantra (I ii. 25. d.) "Who knows this as it *is ?, one cannot

Him To
','°W

.

He is a,ld s° cannot meditate on
• T° Nnc'ketas who thought thus. (Death) shows by twomantras that since the meditator and the meditated upon Im,!

be eastly ^4?^ ^ ^ a"d 80 the SuPreme Self canbe easily meditated upon, we can therefore meditate on Him.

•

rt™n PfaMtow. Ida: the inevitable result of action whichis spoken of as truth (satyd), pibcmtau: enjoying

through^good dSs
“ iSt'"8 VMy Wor,d which is

parame: in the most supreme ether

parardba: means the ultimate number; fit for it is mrardh-

(hniaydkdkd)

111^ ^ eXCeIlent
* existinS in such a heart-ether

ignoSSSiSS “SLr-r
soul as ignorant is this

®
tL

Th d
f
a mentlonmg the individual

_

g h Th may be a doubt that if the meditator

*• cr. RV. X. 177. 1-2:

2. cf. K. U. vr. 5.
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and the meditated upon dwell in the same cave and they are (as

indeed they are) attamer and attainable, the attainable cannot

be said to be existing in the body which is metaphorically spoken

of as a chariot helping attainment of That (attainable Biahman),

as the thing that is approached with the help of the chariot cannot

indeed be in the chariot itself This doubt need not be Though
the attainable Supreme Self is there (within the body chariot)

since on account of the individual soul being enshiouded in the

ignorance of the form of action, due to the will of the Supieme
Self, as stated in the Vedanta Sutia (III n 4) Hidden on account

of the Will of the Transcendent/ the attainment of the form of

the experience of Him is lacking Therefore there is no incongruity

in saying that the individual soul and the Supreme Self, nttainer

and the attainable dwell in the same cave, which is within the

body, denoted by the metaphor clnnot ’

paficagnayab Those whose mmd is purified through service

(worship) of the five fires

trmdcjketdh This has been already explained

brahmavtdo vadantl Such knowers of Biahman speak of

is the meaning Since merely those who have worshipped (seived)

the five fires and mastered the three Nnciketa amtvakas> have no

ability to describe such a transcendent Self, these {pancagni and

trinctciketa) are qualifications going with the knowers of Brahman

That tins mantra refers to the two, the individual soul and
transcendent Self, is said in the Vedanta Sutra “ Those two that

have entered the cave are souls (I n 1 1) If it be asked *(i) since

there cannot happen the state of being an enjoyer of action

mentioned in this mantra that is drinking Rta, by the Supreme
Self who is free from (any) enjoyment of results of actions, (n)

since existence in a world attainable through good deeds and
delimitation by a cave, are impossible for the transcendent Brahman
which is omnipresent, (m) since the descriptions (in this mantra)
as shade and sunshine (chayd and dtapa) that is non luminous

1 A K Coomaroswaml holds that these two refers to Mitra and
Varuna Mitra is the day Varuna the night (P B XXV 19 10) apara and
Para Brahman the immanent and Transcendent selves God and Godhead



80 KATHOPANISAD HI. 1

and luminous, are not consistent if referred to the individual soul

and the Supreme Self
;
(iv) since if the reference is to the intellect

(buddhi) and jiva (the individual soul), all these (different views)

will harmonize, and (v) since indeed the use of the word pibantau

with reference to the organs of enjoyment of fruits of actions can

be explained by taking it as an agent through secondary significance,

it is only proper to hold that this mantra refers to buddhi (intellect)

and the jiva (individual soul):

—

We reply:— There is no room for the doubt raised by you since

in the sutra (I. ii. 11) “ Both entered the cave/’ the same question

has been raised and answered in the following manner: “When
there is (dual) number mentioned and one of them determined

and the second requires determination, it is only reasonable to

decide it as belonging to the same genus (jati

)

(as the former),

since there is parsimony of thought, when the genus already known

is adopted and the particular alone is to be determined. If, on

the other hand, it is said to be a thing of a different genus there is

heaviness (gauravam) of thought, due to requiring two ideas, one

of the genus and the other of the particular. Even in common
usage in the statements such as

44 The second to cow is to be sought,”

is it seen to be similar. Consequently the second to the individual

soul who is definitely known through its characteristic of drinking

Rta, is to be determined to be the Supreme Self alone who belongs

to the same genus as the individual soul, being conscient.

Since (i) the Supreme Self being the causal agent can be spoken

of as one of the two who drink, since (ii) the inner organ (buddhi)

is neither an independent agent nor a causal one, and so the word
4

pibantau
5
(the two who drink) can in no way include it; since

(iii) it is possible that the omnipresent Brahman does exist even

in the world that is attained through good deeds, since (iv) the

entering into the Cave also happened to (the Brahman) who in

this very context is mentioned as having entered into the Cave
46 Guhahitam gahvarestham ” K. U. (I. ii. 12b), and since (v) the

word 44
chaydtapa ” can indicate the a-little-knower and the All-

knower, this mantra refers only to the individual soul and the

Supreme Self.
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Further the doubt that
44
because according to Taihgirahasya

Brahmana the passage
5 5 4 Of these two the one eats the sweet

Pippa (Murid. U. III. i.) refers to the sattva, the mantra Dvd
5

suparna:

the two birds (Murid. U. III. 1) refers to the intellect and soul

(and) because in the adhikarana containing the Sutra (V. S. III.

Hi. 34)
64
This much for the sake of meditation.” this mantra is

said to bear the same meaning as the mantra 44 The two birds,”

this mantra has also to refer to the intellect and soul, is cleared

by the author of the Vedanta Sutras himself by the Sutra (I. ii. 1)
44
The two that have entered the Cave are souls.” Besides the

entering into the Cave on the part of the individual souls, is stated

to be due to the instrumentality or conditioning by intellect. Its

co-mention as entering the Cave with the intellect which itself

has entered into the Cave is not valid. Though in respect of

gold that has become heavier due to its being taken along with

its base (apasthambhaka), the statement
44
gold is heavier ” is

reasonable yet such statements as
44 The gold and the base are

heavier,” are not made. For this reason according to the opponent’s

view the explanation given to this mantra in consonance with the

Sutra (Guhdm pravisthau) (I. 2. 11) is not reasonable For, though

according to the scriptural passage
44 With the form of Jim (soul)

entering into ” (Ch. U. VI. 3.2), the Supreme Self enters with the

form of the soul (jlva), yet, it does not enter (in His own nature),

as Supreme Self. The mention of the Supreme Self and individual

soul as the two that have entered the Cave cannot be correct.

Indeed though one can say that Brahman is a samsarin (i.e ., one

who is caught up in the chain of births and deaths), meaning by

that that the Brahman is caught up in samsara in his form as jlva,

still one cannot say that the two
,
individual soul and Brahman,

undergo samsara. With regard to the two views accepted in

accordance with the scriptural statements (i)
44

(It) makes through

its manifestation (abhasa) the particular soul and the God ” and

itself becomes Maya and avidya, (Nrsimha purvatapaniya Up. 9)

and (ii)
44
Conditioned by the effect is this jiva, conditioned by the

cause is God,” that either avidya or the inner organ (antahkarana)

is adjunct (upadhi) of the jiva, it is not correct (to hold) that avidya

and the antahkarana (inner organ) are the reflection containing

reflexive adjuncts (pratibimba-upadhitva). Because it is not correct

to hold that the individual soul is either the reflexion in avidya

or in the inner organ, since the consciousness (caitanya) which is
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non-perceptual (acalcsusa) cannot be reflected. And reflection

means that which is grasped by one through the rays of light in

the eyes deflected on account of obstruction by a transparent

substance. Therefore only two views remain; that the jlva

(individual soul) is that which is delimited by avidya or by antah-

karana. 1

Neither the scripture which describes the unconditioned

Supreme Self as entering the Cave nor the Antaryami Brdhmana

is in accord with regard to these (two views) since (the soul) in

the heart cave is (indeed) delimited by avidya or antafrkardna

(inner organ). Enough of this discussion. To proceed with the

Commentary.

I. iii. 2.

yabi setur ijanandm ak§aram brahma yat param
|

abhayam tit\rsatdm param Naciketam sakemahi
|| 2 ||

Which is the bridge of sacrifices, which changeless is

the supreme Brahman, the fearless shore for those who
intend crossing (the samsaric ocean) which is to be attained

by Naciketas (fire), that let us be able to meditate upon.

Commentary:

yafr setub ;
2 which is our bridge, that is the supporter that

is the granter of fruits of sacrifice {karma).

ijanandm: Of those that have performed sacrifices; (this

is) a form with the suffix kanac (Pdnini III. 2. 106).

aksaram Brahma yat param: changeless supreme Brahman.

1. A. K. Coomaraswami writes: Sukrtasya loke means ‘righteous

world, The Empyrean Brahma-world is more truly
4 non-made ’ {akrta

uncreated) than well made (Sukrta), unless we understand by 4

well made ’

‘ Self made ’ (Svakrta) in accordance with Tai. Up. 11. 1. He contends that

Sankara’s interpretation and incidentally Rangaramanuja’s as Karma phala

are impossible in this context with the paramaparardha ” The Parama

Vyomans: cf. RV. X. 129, 7 cf. RV. VIT. 164, 10 and Pra§na Up. 1.11.

2. cf. Ch. U. VII. 4, 4 Ya atma sa setuh; Br. U. IV, 4, 22; Mun. U. II, 2,

5; RV. X. 6 ;
16.
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abhayam titirsatam param: to those who intend to cross

the samsaric ocean the shore, firm and fearless.

Nadketam sakemahi: The meaning is that we are able to

meditate upon that which is attainable through Naciketa-fire.

sakemahi: this is a case of first conjugation, Sap, according to

Vedic exceptional rules (vyatyaya).

This part of the Mantra has been explained by the Sri Bhasya-

kara (Sri Ramanuja) in this very manner.

Therefore one need not be afraid that it is difficult to meditate

upon.

I. iii. 3.

The following (mantra) beginning with “ Know the Soul

as the occupant of the chariot ” teaches the nature of the attainer,

with a view to instruct the requirements for the attainment of

the supreme abode of Visnu, which is the farther end (terminus)

of the road of samsara.

atmanam rathinam viddhi Sanram ratham eva tu
|

buddhim tu sarathirh viddhi manah pragraham eva ca
|| 3 ||

Know the self as the occupant of the chariot, the

body as the chariot itself, know the intellect (buddhi) to be

the charioteer and the mind (mams) as the reins.

Commentary:

atmanam rathinam

:

Him who presides over the body know
as the occupant of the chariot.

sariram.,.,: Know this body itself is the chariot.

buddhim: Since the activities of the body are dependent

upon or due to determination called buddhi (intellect), the nature

of being a charioteer (is attributed) to it. This is the idea.

pragrahah: rein (or bridle, rasand).
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I. iii. 4.

indriydni hayanahur vi$aydmst su gocaran
|

dtmendriyamanoyuktam bhoktety ahur manisinah
|) 4 ||

(The intelligent) speak of the senses as the horses,

their objects as their fields: (and they) speak of the soul

along with its body, senses and the mind, as the enjoyer

(bhokta).

Commentary:

indriydni hayan dhubi

:

the intelligent speak of the senses

as the horses;1 the meaning is clear.

visaydn tesu gocaran: tesu: in respect of the senses which

are expressed by the metaphor of horses, gocaran: as the paths

(roads): know the sense-objects of the sound etc., to be these.

This is the meaning.

Now (Death) shows as a quite well-known fact that in the

absence of its body, senses, mind and intellect which are meta-

phorically referred to as chariot, charioteer, horses and reins,

there is no agency on the part of the inactive self who is meta-

phorically spoken of as the rider in the chariot in respect of actions,

both mundane and scriptural, of the form of movement.

atmendriya . . . .

:

The word (atman) refers to the body.

The word manas refers through secondary significance also to the

intellect, which is its effect, since in the previous mantra buddhi

also is mentioned as the charioteer.

bhokta

:

One who is the agent as well as enjoyer (of

experiences). The idea is that the pure self has neither agency

nor enjoyment.

I. iii. 5 and 6.

Now He (Death) speaks of the purpose of the metaphor of

chariot etc., in respect of the body etc., in the following two mantras.

1. Bh. Gita. TII. 6.
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yas tv avijnanvan bhavaty ayuktena manasa sada
|

tasyendriyany avasyani dustasva iva sdrathefa || 5 ||

yas tu vijnanavan bhavati yuktena manasa sada
|

tasyendriyani vasyani sadasva iva saratheb
II
6

||

For him, who always remains ignorant with his

mind unconcentrated, his senses become uncontrollable

just as wild1 horses for the charioteer; but for him who
becomes intelligent always with his mind concentrated,

his senses become controllable, just as trained horses for

the charioteer, (are controllable).

Commentary:

In this world indeed to one who has got a good charioteer

and reins, the horses become obedient. In the same manner
only when the intellect and mind, metaphorically spoken of as

charioteer and bridle are good (trained and disciplined), the senses,

metaphorically spoken of as horses, become obedient and not

otherwise.

I. iii. 7 and 8.

With the following two mantras (Death) reveals the effects

of subjugating or non-subjugating the senses mentioned as horses.

yas tv avijhavan bhavaty

amanaskafr sadasucih
|

na sa tat padam apnoti

samsaram cadhigacchati
|| 7 ||

yas tu vijnanavan bhavati

samanaskah sada sucih
|

sa tu tat padam apnoti

yasmad bhuyo na jayate
||
8

||

He who remains ignorant, always absent-minded

and impure, he does not attain that abode but gets more

1. Vicious: Krishna Prem.
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entangled in samsara. But he who becomes intelligent

and vigilant (in mind) and pure attains that abode, as he

is not born again.

Commentary:

amanaskalt: he whose mind is unsubjugated etc.

asucih: impure for the same reason because of his constant

inclination towards thinking evil. This is the meaning.

samsaram ca adhigacchati: the meaning is that not only

is there the failure to attain the desired abode but on the contrary

it leads to the same dense jungle of samsara.

I. iii. 9.

He (Death) concludes answering the question (viz., Which
is that abode?)

vijnanasarathir yas tu

manahpragrahavan narah
|

so'dhvanah param apnoti

tad visnobi paramam padam
|| 9 ||

But that man who has his intellect as charioteer and

mind as bridle, he attains the supreme abode of Visnu,

which is the goal of the path.

Commentary:

vijnana : The meaning is that he who has a trained

intellect and mind attains the nature of the Supreme Self which

is the end of the path of samsara.

Now those among body and others, metaphorically spoken

of as chariot and others for the sake of controlling, as to which

are relatively more important than others in respect of controlling,

are being mentioned in the following two mantras.
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L iii. 10 and 11.

indriyebhyafy para hy artha

arthebhyas ca param manati
|

manasas tu para buddhir

buddher atmd mahdn paraJi
|| 10 ||

mahatah param avyaktam

avyaktat purusah parabi
|

purasan na param kincit

sa kastha sa para gatih,
||

1 1 ||

The objects are more important than the organs,

and more important indeed than the objects is the mind

(,manas), and more important than the mind is the buddhi

(intellect), and more important than the buddhi is the Great

soul.

More important than the Great (soul) is the unmanifest

(body), more important than the unmanifest is the purusa

(person). More important than the puru$a there is nothing.

It is the ultimate (means for the means). It is the final

goal.

Commentary:

The meaning of these two mantras has been stated by Bhagavan

Ramanuja in his Bha$ya under the Anumamkadhikarana (I. iv. 1).

The text of the Sri Bhasya is as follows:

—

“ It thereupon proceeds to declare which of the different

things1 enumerated and compared to a chariot, and so on, occupy

a superior position to the others in so far, namely, as they are

that which require to be controlled - more important than the

senses are the objects,’ and so on. More important

2

than the

1. Thibaut’s translation of the passage is given here. Thibaut has stated

here
4
beings,’ it should be ‘ things.’

2. Wherever, in Thibaut’s translation,
6
Higher ’ occurs ‘ More important

’

has been substituted as Rangaramanuja renders param as more important.
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senses compared to the horses, are the objects compared to

loads because even a man who generally contiols his senses

finds it difficult to master them in presence of then objects more
important than the objects is the mind compared to the reins

because when the nund inclines towards the objects even the non
proximity to the latter does not make much difference more
impoitant than the mind (manas) is the intellect {budd/n) compared

to the charioteer because in the absence of decision (which is

the chaiacteustic quality of buddhi) the mind also has little power

moie important than the intellect again is the (individual) self,

foi that self is the agent whom the intellect serves And as all

this is subject to the wishes of the self, the text characterises it

as the Great (self) Superior to the self again is the body, compared

to the chariot foi all activity whereb) the individual self strives

to bring about what is of advantage to itself depends on the body

And more important finally than the body is the highest Person,

the inner Ruler and Self of all the term and goal of the journey

of the individual soul for the activities of all the beings enumerated

depend on the wishes of that highest Self As the univeisal inner

Ruler of that self brings about the meditation of the Devotee

also for the Sutra (II m 41) expressly declares that the activity

of the individual soul depends on the Supreme Person He ^lone

is the Ultimate means for accomplishing the meditation upon

that which is to be made amenable (i ahkarya) and that which

is to be attained ultimately, hence the text says More important

than the Person theie is nothing It is the Ultimate means It

is the final goal

Analogously scripture m the Anlaryanu Btdhmana at first

declares that the highest Self within witnesses and rules everything

and thereupon negatives the existence of and turthei ruling principle

There is no other seer but He *&c Similaily m the Bhagavad

Gita The abode, the agent, the various senses, the different

and manifold functions, and fifth the Divinity (/e, the highest

Person) (XVIII 14)
8 The Divinity meant here is the Highest

1 This sentence has been modified in tills translation as Thibauts is

incorrect

2 Our translation of the Kafirn text is substituted in the place of Thibaut $

3 Bh G tianslation Is ours And the sentence is modified by us
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Person (pu? u$a) alone because of the Gita statement I dwell

Within the heart ol ail from me happen memory perception,

apoha (absence of consciousness) ' (XV IS)

1

, and making
Him amenable means complete surrender to Him, as stated in

The Lord dwells m the heart of all creatuies as if mounted on
a machine (body) causing them to turn round and round by His

MSyS. Suirender unto Him alone with all your being Arjuna
”

(Jm G XVIli 61 2)

1 in 12

e$a sai ve$u bhute$u gudho tma na prakdiate
\

dffyate tv cigrya a budhyd sukfmaya suk$madar&tbht[i
[| 12 \\

This peison residing m all beings as their Self does

not shine being hidden (by His MHy3) but He) is perceived

by those subtle seeing seeis with their intellects one pointed

and subtle

Conunentaiy

gutfhah hidden, because of being hidden by the mays, of

triple qualities

ua prakdiate does not slime (as he is) to those who have

not controlled both their inner and outer sense oigans

agiyayd being one pointed, that is having no outei or

inner activities

suk$tnQ(lartibht{i bv those experienced in perceiving

intuitively

dilate is seen, this is the meaning

I m 13

yacched van manasi prdjilas tad yacchejjMna atmatn 1

jflanam dtnuml mahatl myacchet tad yacchec chanta atmani || 13 \\

1 Bh G translation is ours And the sentence is modified by us

2 Bh G trnns is modified to suit Sn R&mfimijas meaning
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The intelligent (man) must integrate his speech with

mind integiate the mind with the intellect in the soul,

integiate the intellect with the soul that is great (and)

integrate the soul with the quiet self

Commentary

Now the (Death) shows the manner of making ones inner

and outer organs actionless and manner of knowing the nature

of the mdividual soul mentioned in the mantra (K U I n 12)

through attaining the Yoga of one s inner self

yacched In respect of this mantra Sri Ramanuja has stated

as follows The following describes the manner of controlling

the senses, metaphorically described as horses and others )Qcched

vaHmanasi (One) must integrate one s speech with one s mind,

that is place one s organs of speech etc and the organs of sense

in the mind The objective case after the noun \ak is omitted

accoiding to the (Pdnmian

)

rule supam suluk (VIT 1 39) The

locative case in manasi is lengthened according to Vedic exception

tad yacched jffana atmam tat that mind one should integrate

with the intellect Jftana here indicates intellect mentioned before

jMne atmam these are two locatives which are not coordinate

(yyadhikarana) The meaning is with the intellect that is in the

soul Jtlanam atmam mahati niyacchet (one) should integrate

(one s) intellect with the soul that is great and agent Tad yacchet

Santa atmam That agent one should integiate with the Supreme

Self the indwelling Ruler of all The nenter tat is according to

Vedic exception That abode belonging to Vi$nu is to be attained

by such an occupant of the chariot (the body) This is the meaning

Tins (above passage in the Bhaqya) has been explained

by the author of the SrutaprakaSika (as follows) * Integration

of speech with mind means making (speech) indifferent towards

activities that are contrary to the mind Integration of mind

with intellect means making mind act in accord with the decisions

of the intellect Intellect is of the form of decision that the objects

are renounceable (heya) The integration of that intellect with

the soul means impelling the intellect towards the soul with a

view to perceive it as something that has to be sought after
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Quiescent means the state of being always opposed to the six

waves of desire Integration of the soul that is great (mahat)

with the quiescent self means the consciousness of its being sub

servient to that (Supreme) Self

Since the word atman is masculine, the word tat must be

used as such but it is usul (as the Bha$ya says) in the neuter according

to Vedic exception

If it be asked that the statement in the Bha$ya—tint the two

locatives jnane atmani are not co ordinate (and that) the meaning

is that (one) should integrate (the mind) with the intellect which

is in the soul—is not correct, since the qualification which is

in the soul serves no purpose there being no knowledge which

is not in the soul It cannot be stated that in case this much is

said that one should integrate that with the intellect (that is, if

in the mantra the word atmam is omitted) there is a possibility

of mistaking this jnana foi the nature of the soul (alma svai upa

or dharnn bhuta jilana) therefore it is said (m the mantra) jHana

atmam intellect which is in the soul, because it (delusion) will

get stronger by taking them j e jftane and atmam as co ordinate

words Verilv the word atmam cannot exclude the acceptance

mistakenly of jnana to be the soul Nor can it be said that the

meaning of the Bha?ya
1
which is in the soul is that which is

in the soul in the relation of cognition and cognized (vi$aya vi$ayi

bha\a sambandha) that is jflana atmani means jnane that has the

soul as its object since thus it serves the purpose of distinguishing

this from the substantive consciousness there is no fault of purpose

lessness because then the mantra passage jfianam atmani mahat

l

nlyacchet becomes superfluous, this meaning being already implicit

We icply This is what Ramanuja means In the statement

tad yacched jdane atmani the locative atmani has the meaning

of the cognized (vipaya) And that knowledge of the soul i e ,

with a soul as its object is of the form *
the sou! is that which is

to be sought nftet All others are to be renounced And this

means that this knowledge is of the form of decision that the

objects are to be renounced This is clear from the SiutapiakaSlka

The integration of the soul which is great, of such knowledge

that is of the form of decision to seek after the soul and renounce

all else that are other than that, means to direct the consciousness
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to turn towards the purpose of seeing the soul alone, which is the

object to be sought after This is also clear from the utaprakahka

Since thus both the passages have their respective purposes there

is no room for doubting that they are superfluous as maintained

by you (the objector)

I iu 14

iitti$fhata jdgiata prapya varan mbodhata
|

k$urasya dhata mhta duratyaya

durgam pathas tat kavayo vadanti
||
14 ||

Rise up! Be awake! Approach superiors (and) learn 1

The knife edge is sharp and difficult to walk on The

learned speak of this path as difficult to attain

Commentary

Having thus instructed the manner of attracting (Him), He
(Death) now calls the attention of the well equipped persons

(adhikari puru$ah) —
utti?(ata Rise Up become inclined towards the knowledge

of the Self

jagrata Be awake bring about desti action of the sleep

of ignorance

varan prapya approaching great teacheis

mbodhata learn the tiuth of the Self Or else

varan prapya obtaining boons from the Godhead who
has been well meditated upon, or from those that know the boons,

such as those mentioned in the passage ‘ You will correctly under

stand the real nature of God

nibodhata learn the nature of the Self that is to be known
The intention is that one should not be indifferent (to the knowledge
of the Self)

kavayab knowers



KATHOpANISAD 93

the truth of the Self

gam pathah as the difficult path

latUi speak of For what reason? for the reason th^

f the Self is

aasva dhard edge of a particular weapon

Hid sharp

latyaya difficult to walk upon

hat is meant here is that just as he who walks on a knife

ias to lose his life if there is least inattention (on his part)*

o at the tune of knowing the nature ot the Self it there 19

itted the blunder of inattention there happens loss of one s

1 III 15

aiabdam aspariam arilpam avyavam

tatharasan nltyam agandhavac ca yat
1

anadyanantam mahatab param dhruvam

nkdyya tan mftyumukbdt pramucyate H 15 U

Having perceived that (Self) which is eternally sound

less, touchless, colourless, imperishable and tasteless,

odourless, and beginningless and endless, and higher

than the great (soul) fixed, one gets released from the

mouth of death

Commentary

Now He (Death) concludes here (with this mantra) The

d eternally goes with every one of the adjectives viz,

ndless etc For the same reason of being soundless etc It

npenshable like time (kalavat) It means having no diminution

parts

mahatab the soul With the word mahatab reference is

de to the individual mentioned m the previous mantra (KU

in 13) atmaru mahati myacchet

dhruvam Fixed (immutable)
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nicavya Having perceived / e having contacted (God)

through the meditation of the form similar to perception

mftyumukhat from the mouth of Death means from the

terrible samsata

I in 16

Naciketam upakhyanam Mftyupioktam sandtanam
\

ukt\a srut\ci ca medhavi brahmaloke mahiycite
||
16 |j

Having spoken or heard this eternal story (wdyd) of

Naciketas told by Death the intelligent is glorified in the

world of Brahman

Commentary

To conclude Naciketam This vidyd {upakhyanam) received

by Naciketas

M\ typioktam taught by Death that is Death is only the

teacher and not the authoi (of this vidya) Therefore

sandtanam eternal The meaning is being of non human
origin, it is eternal because of uninterrupted transmission (of this

instruction)

I m 17

ya Ulam paramam guhyam Sravayed bi ahmasamsadi |

pray ata\i Srdddhakale va tad anantydya kalpate tad

anantydya kalpate
||
17 [|

If one who purified makes this extreme esoteric heard

in an assembly of Br3hmanas or at the time of Sraddha

(then) that is capable of granting infinite fruits

Commentary

bi ahmasamsadi in the assembly of BrShmanas

This concludes the Third Valli of the First Adhyay a

of the Kafhopan1?ad
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SECOND SECTION

FOURTH VALLI

II 1 1

anci khani v> atonal svayatnbhus

tasmat paraft paiyanti nantai citman
\

$ctd ilhitah ptatyagatmanam aik$ad

av[ttacak$ur amftat\am icchan
|i 1 ||

le Self born (independent lord) condemned the

(to) extraversion therefore they see (outward

) and not the inner self some intelligent man
is eyes turned inward seeking immortality sees the

1 self

Commentary

a) seeing those that are indifferent to the nature of the

te of the inspiring instruction Rise up and be awake

t expresses (his) grief (thus)

senses

Id means pat an aHcantx which are extraverted that

which reveal outer objects but not the self

l he gives the reason (for their extravertness)

ambhub Self born independent Lord

inat tortured (condemned) from root tr to torture

Or else the meaning is (the Lord) has created the sense

'hich leveal objects since roots have more than one meaning

nat therefore

af! is the same as paraca(i (objective plural) The meaning

see or grasp the outward objects and not the inner self

4

Parafl becoming extraverted (they) see the objects alone
”

meaning

the reading is para*) patyati the singular refers to the

(in general)
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Death says that though the nature (svabhd) a) of the world

is like this there is some extraordinary person who inclines towards

the inner self like one who is swimming upstieam in a liver

kaScit dlurah etc The meaning is someone sees the self

that is inward (pratyancam dtmdnam) The Parasmalpada is

Vedic usage The same is the reason for the use of the Imperfect

tense instead of the Present tense

cak$us eye refers to or stands for all the sense organs

This (a\fttacak$us etc) means one seeking after liberation with

all his sense organs withdrawn from their respective objects

II i 2

pcirdcah kaman cmuyanti bdlas

te nifty or yanti vitalasya pa$am
[

atha dhrd amftatvam vidftva

dhiuvam adhrmepv dm na prarthayante
||
2

||

The immature follow the outward objects of desire

They get into the noose of the omnipotent Death But

the intelligent knowing the immortality, the everlasting,

seek not (for anything) among the transitory (objects)

here

Commenfar)

baldb those of small intelligence

paracah kaman outward objects of desire alone

anuyanti know 1

te mftyor They get bound in the wide samsara or else

the meaning is that they fall into the noose of mine (Death) whose

authority is unquestioned everywhere

atha the word atha
1

(then) means taking up a different

aspect of the present topic

1 anuyanti Is rendered as avagacchanti by RR But in no edition do

we have the reading anugacchanti follow which Is better than the commen
tator a reading
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dhirdli the intelligent

dhnivam amitatvam uditva knowing the everlasting im

mortility in the inner se!t alone

iha here m this woild of samsara

adhnnefu among the transitory (objects)

na piaithayante hanker after nothing What is meant

is one who has known the truth of the inner (pntyak) self has to

abandon everything else It must be noted here that since the

I ness (ahcimnd) of all the individuals has reference to the Supreme

Self and consequently the Supreme Self is denoted primarily by

I (aham) He (the Supreme Self) has the (quality of) Selfness

(pratyakha)

II 1 3

yem rupam rasam gandham \abdan spariami ca mcuthunan
I

etenawa ujandti kim atra paii$i$yate f etad \ai tat || 3 tl

With regard to this by which alone one perceives

colours tastes, smells sounds and touch on account of

contact between two what remains there? This verily

is That

Commentary

maithwum the particular pleasures brought about bv union

\ena etenawa vijanatt the meaning is by which this means

alone one knows completely (/ e ,
without remainder) The idea

is that the sense organs which reveal colour and others are able

to do their functions only when permitted by Him as in (the passage)

* Him the light of lights, the Gods adore (ify Up IV iv 16)

km au a pmlh$yaie The idea is what is there that is not

levealed by Him

etad \aitat This is That The supreme abode which was

already mentioned as that which is the attainable is This alone,

that is, the nature of the Supreme Self which is described in this

mantra
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II. i. 4.

svapndntam jagaritantarh ca ubhau yenanupasyati
|

mahantcuh vibhum atmanam matva dhiro na socati
|| 4 |[

By which (one) perceives both the worlds of dream

and waking consciousness, meditating on the Self, (Him),

great and infinite, the intelligent (one) does not grieve.

Commentary:

svapndntam: (the state of dream): the meaning is by which

the Supreme Self having the form of the senses, mind and others,

men (lokafc) perceive all the dream and waking worlds. Him
has to be supplied before

4 mahantam ’—the great. This has been

already explained (under K.U. I. ii. 22.)

II. i. 5.

ya idam madhvadam veda atmanam jivamantikat
\

isanam bhutabhavyasya na tato vijugupsate etad vai tat
|| 5 ||

Him who knows this (individual soul) the eater of

honey (results of actions) and the lord of the past and future

near (it), one should not despise. 1 This is that.

Commentary:

idam: this, the neuter usage is Vedic exception. (It has

to be taken as imam: this 2

madhvadam: the eater of the results of actions mentioned

in the passage rtam pibantau (K.U. I. iii. l.a)

jivam atmanam: the individual soul as jlva

antikdt isanam bhutabhavyasya: and the Lord of all conscient

and inconscient at all the three times, that resides near him (the

jiva) as said in the passage
44 guhdm pravistau ” (I. iii. 1. b)

1. cf. ISavcisyopanisad 6 d. which is repeated here. Venkatanatha has

rendered it thus: tato na vijugupsate: brahmatmakatvenanudr§te§u sarve$u

svatmavibhutinyayat kuta&cid api na vijugupsate kvacid api nindam na karotfty

arthah.

2. Reading given in Katha, text: Aurobindo (trans) is imam.
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yo veda: who knows

na tato vijugupsate

:

him even though a doer of bad actions

one should not despise. The word jugupsa is stated to mean
despise under the Sutra (Partini III. i. 50) “ which enjoins the

employment of the suffix ‘ san ’ after the three roots gup , tij and

kit” The Ablative case tatafr is in accordance with the Vdrtika

under II. iii. 88.

etad vai tat: the meaning is as explained before.

II. i. 6.

yah purvam tapaso jdtam adbhyaJ? purvam ajayata
|

guhdm pravisya tisthantam yo bhutebhir vyapasyata

etad vai tat
|| 6 ||

Who was born first from waters, that Brahman first

born out of will (tapas) residing after entering into cave

(of the heart) with the elements, Him who sees. This is

indeed That.

Commentary:

yafr: who

adbhyab: from waters; as stated in Manu “ First He created

waters alone. In them he cast his seed. That became the golden

egg brilliant like the Sun. Brahma the grandfather of all the

worlds himself, was born from It.” This adbhyab is in the Ablative

case (apdddna: Pacini I. iv. 24.)

purvam: before individual creation (or particular creation,

vyasti)

yab ajayata: who was born

tarn: Him

tapasah purvam jdtam: first bom out of sheer will alone

as stated in the scriptural text (Tait. Nara. 19.) “That divinity

greater than all the worlds, Rudra, the chaser out of the diseases

of samsara
, the unlimited omniscient {maharsi) saw Brahma, the
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first among the Gods, while being born before the creation of

anything else.”

guham pravisya tisthantam: having entered the ca\e of the

heart and established (himself) there

bhutebhib: with the elements, that is, having body, sense-

organs and inner organs etc.—such a Brahman, the fourfaced

vyapasyata: He saw with the benediction “This must be

the creator of the world.”

etad vai tat: This indeed is That: (this) has already been

explained.

IV. 7.

yd pranena sambhavaty Aditir devatamayi
|

guham pravisya tisthanti yd bhutebhir vyajayata etad vai tat
||
7 ||

Which Aditi (eater) remains with breath possessing

many sense-organs (<devatamayi)
remaining in the cave

after entering into it: (and) which (Aditi) is born with

elements. This indeed is that.

Commentary

:

This mantra has been commented upon by Sri Ramanuja

under the Vedanta Sutra (I. ii. 11.) “The two have entered the

Cave.” To quote the Bhasya: “ Aditi means jiva (the etymology

being) he who eats (.atti) the fruits of actions. Pranena sambhavati:

remains with the breath ;
devatamayi: having enjoyments dependent

upon the sense-organs Guham pravisya tisthanti: residing in the

hole in the lotus of the heart; bhutebhih vyajayata: having contact

with elements earth etc., is born with the manifold form of gods

and others.”

etad vai tat: This indeed is that, that is, tat: That. This

means that this is one which has That as its self. It may be noted

that since in this very context in the passage (KU. I.i. 17.) “ the

word devam was explained as meaning that which has the Supreme

Self as its self, since in the Gita passage elucidating this scriptural

passage (XIII. 2.) ksetrajna etc.: know me also as the knower
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of the body ” the word mam has been explained by Sri Ramanuja
himself to mean madatmakam: that which has me as its self, and

since just as the word indicating the inseparable quality is capable

of denoting the substance, even so the word indicating a substance

having inseparable attributes also is well known as capable of

denoting (signifying) its quality, therefore the explanation of the

word
4

tat ’ (that) as meaning that which has that as its self is

appropriate.

II. i. 8.

arariyor nihito jdtaveda garbha iva subhrto garbhinibhih 1
[

dive diva idyo jagrvadbhir havismadbhir manusyebhir agnih

etad vai tat
|| 8 ||

Fire, called Jatavedas, is placed in the two aranis

adorable day by day by devoted men with oblations,

kept carefully like fetus in the womb by pregnant women.

This indeed is That.

Commentary

:

aranyoh

:

Fire that is in the two aranis

garbha iva : Like the fetus carefully kept (protected) by

pregnant woman, with food and drink. This goes with the preceding

nihita; is placed.

dive dive: day by day

jagrvadbhih: by the wakeful that is not inattentive

havismadbhih: such as offer oblations like ghee etc.

idyah: fit to be praised by such Rtviks

agnih: Fire, one who takes (praisers) to the forefront. This

is to be construed as going with (placed in the aranis).

etad vai: This nature of Agni indeed

tat: is that which has Brahman mentioned before as its

Self.

1. cf. RV. III. 29.2 a; SV. I. 7.9; KBU. II. 4.8.
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II. i. 9.

yatas codeti suryo*stark yatra ca gacchati
|

tam devah sarve arpitas tad u natyeti kascana etad vai tat
|| 9 ||

From which rises the Sun and where he sets; in Him
all the gods are set. That nobody can transgress. This

indeed is That.

Commentary:

yatah....: From which Brahman the Sun rises and in

which he merges

tam devah ; The meaning is that all the gods are established

in that Self.

tad u natyeti kascana : tat: That Brahman, the Self of all,

nobody transgresses, since it is like (one’s own) shadow that cannot

be jumped over. This is the idea.

U; eva: emphasises the point.

etad vai tat: this has been already explained.

II. i. 10.

yad eveha tad amutra yad amutra tad anv iha
|

mrtyolj sa mrtyum apnoti ya iha naneva pasyati
||
10

||

This same indeed which is here is yonder. The

same that is yonder is here. From death to death goes

he who sees here as if there is any difference.

Commentary:

If it be doubted that since it is not possible for the Supreme

Self to be the Self of all for the self is that which is experienced
#

as possessing
4

1-ness ’ that is
4

1,’ and that self is experienced as

absent from other places (in such statements as
44

1 am here alone,”)

how can such a self be the self of all things at all places and at all

times? The reply is as follows:

yad eva: which truth of the Supreme Self
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iha: here in this world is experienced as
4

1 ’ and therefore

is the Self

tad eva: that very same

amutra: is the self of all those that exist in the other worlds.

Consequently there is no difference in self. This is the meaning.

To elucidate further: the question here can be considered in two

ways: (i) whether the experience that I am here alone which has

been stated as opposed to the Supreme Self being the self of all

things at all places and times, is that of those who know the truth

of the Supreme Self or (ii) that of those who do not (know): Not

the first (view), since there cannot be such an experience on their

part as
4

1 am here alone.’ On the other hand, their experience

is of that Being as in all things as stated in the passage
44

1 was

the Manu and the Sun.” Nor the second view, for the experience

of the non-knowers of the truth being limited to them, the individual

souls alone, their experiences having reference to their being absent

at other places cannot contradict the Supreme Self being the self

of all things, He being not grpased by them.

mrtyoh . . . .

;

iha: In this Supreme Self

naneva

:

as if there is difference

yah pasyati: who sees

sah: He

mrtyum apnoti

:

goes from samsara to samsara. This is the

meaning.

II. i. 11.

manasaivedam aptavyam neha nanasti kimcana
|

mrtyoh sa mrtyum gacchati ya iha naneva pasyati
|| 11 ||

This is to be attained by the mind alone. There is no

difference whatever here. From death to death he goes

who sees here as if there is difference.

Commentary:

If it be asked how is this truth of the Supreme Self that is

the self of all, attainable by us, He (Death) replies:



104 KATHOPANISAD IV. 12

idam: The nature of the Self

manasaiva: graspable by the purified mind alone. This is

the meaning. The same thing already mentioned he repeats

for the sake of emphasis, ya iha etc.: the meaning is clear.

II. i. 12.

ahgusthamatrah puruso madhya dtmani tisthat i
|

Vsdno hhutabhavyasya na tato vijugupsate etad vai tat
|| 12

||

The Person of the size of the thumb, the Lord of

the past and the future, resides in the middle of the body.

He therefore does not despise. This indeed is That.

Commentary:

Vsano hhutabhavyasya: the Lord of all the conscient and

the inconscient existing at the three times

madhya dtmani: in the middle portion of the meditator’s

body

ahgusthamdtrali tisthati: resides having the size of the thumb.

na tato vijugupsate; tatah: Therefore, for the same reason

that He is the Lord of the past and the future, due to extreme

kindness benevolence (vatsalya) na vijugupsate: He takes all the

defects that pertain to the body as enjoyable things.

Objection (1) If it be asked whether (it is not) the individual

soul alone that is described in this mantra because he is described

as having the size of the thumb in the Sruti texts such as
64

lord

of the Breath, wanders about (bound) by his actions;”
44
having

the size of the thumb and with brilliant form similar to the Sun
”

(Svet, Up. V. 7, 8) and Smrti texts (such as)
44
Death pulled out

forcibly the man of the size of the thumb ”
(MhB . Vana 284. 16);

it cannot be said that the Lordship over all the past and the future

cannot go with him (the individual soul), since in accordance

with the characteristic first mentioned the said overlordship

mentioned at the end can be explained (to be) relatively (so); we

reply Not (so) Because in the Adhikarana beginning with the Sutra

(Vedanta)
44 Sabdad eva pramita[i—On account of the word (liana)
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itself, the measured” (I. 3. 24), raising the same objection (purva-

paksa) it has been established that since the measure
4 thumb ’

due to delimitation by the heart can happen to the Supreme Self

also, and since such a measure, is mentioned also in connection

with the Supreme Self in the Taittiiiya passage
44 The person is

of the size of the thumb and resting on the thumb (heart) (of that

size) ” (Tait. Ndrdyamya 53) and in the Svetdsvataropanisad
44 The

person of the size of the thumb, the inner self, is always residing

in the hearts of the people ” (IIL 13), and since the unlimited

lordship over the past and the future is the unique characteristic

of Brahman alone, this mantra refers only to the Supreme Self.

Objection (2) But what some here say is
44 The measure of

the thumb is the characteristic of the individual soul alone; however,

the first half of this mantra simply restates the (nature of the)

individual soul, and the third quarter informs that he is himself

the Supreme Self.” This is not correct, since in that case the next

Sutra (I. iii. 25)
44

In relation (to the human heart since he resides)

in the heart, this is so since human beings are qualified (for the

meditation) ” the purpose of which is to show that the measure

of the thumb can apply to the Supreme, will become incongruous.

Objection (3) If it be asked
44 One may doubt that in this

mantra there is no mention of jlva being the Brahman, since there

is no reason to postulate the measure of the thumb to the individual

soul who is known as having the measure of
44
the point of the

awl (iaragra), to clear which doubt this Sutra has come into existence

to prove its thumb-size,” we reply that this explanation is a strained

one.

Objection (4) If it be asked
44

Since on account of the lexico-

graphical passage
” 44

Isvaras sarva Isdnafi ” the word Isana is

established as signifying a particular god, and since the author

of the Srutaprakasikd, who has commented upon the Sri Bhasya

passage under the same sutra Sabdad eva pramitabi ” 44 On account

of the word Vsano bhutabhavyasya: verily the Lordship over all

the past and the future cannot belong to the individual who is

subject to karma” as follows “Since by the word &abda, the word (in

the Sutra I. iii. 24) Isana itself is referred to, the conclusion arrived

at here is not due to any characteristic (linga), but due to the word
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applying to the Lord Himself. This is the significance of the

particle ‘ eva ’ (itself),” accepts the word Isana as Sruti (one of the

six pramanas of Jaimini such as sruti, lihga etc.,) the same sutra

{i.e., word I§ana) excludes Narayana and the individual soul,

and so this mantra has reference to Rudra alone. (We reply)

Not so. When a word that has both Yoga and Rudhi (etymologico-

nominal) significance, has a word which qualifies that which is

indicated by the Yoga-significance of the former (yoga-rudhi-word),

the nominal significance is not entertained, as seen in the examples

such as the passage

padmdni yasyagrasaroruhani

prabhodhayaty urdhvamukhair mayukhaih
|

[The Lotuses growing in the lakes on the top of which (Himalayas)

(the Sun) makes blossom forth with his rays that shoot upwards]

(Kumarasambhava) . Here in this passage it is seen that on account

of the use of the word ‘ agra ’ (top) which qualifies the saras (lake)

indicated by the first member of the compound saroruha, the

nominal significance of the word saroruha is rejected. Otherwise

the word padmdni need not be used. Therefore the word Isana

is not a Sruti (of Jaimini). Only on account of lack of natural-

ness (in the interpretation) the author of the Srutaprakasika himself

has resorted to an alternative way of explanation beginning with

“ Or else,” in accordance with the natural trend of the Sri Bhasya.

This discussion is enough. To proceed.

etad vai tat: This indeed is That; this has been already

explained.

II. i. 13.

angufthamatrab puru?o jyotirivddhumakali
|

isano bhiitabhavyasya sa evadya sa u svah
\

etad vai tat
|| 13 ||

The person of the size of the thumb like the light

without smoke, the lord of the past and the future, He

(is) alone today and He himself tomorrow. This indeed

is that.
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Commentary

:

jyotih : Light. The meaning is He is shining like fire

with dry fuel.

sa eva

:

He himself, the group of things of today and the

group of things of tomorrow, the group of things that exist in

the three times, all these have Him as Self. This is the meaning.

etad vai tat: This indeed is That, (the meaning) as before.

II. i. 14.

yathodakam durge vr$tam parvatesu vidhavati
|

evam dharman prthak pasyams tan evdnuvidhavati
|| 14

||

As the water rained on the top of the mountain

flows on all sides of the hills, even so one who sees dharmas
differently runs after them alone.

Commentary

:

Just as the rain water showered on the top of the mountain

flows on the adjacent hillocks falling down in cascades, being

scattered, so also, one who perceives the states of being {dharman)

of the inner ruler of gods and of men, which belong to the Supreme

Self, as those that pertain to different substrata, falls into the

abyss of samsara after the manner of the fall of mountain-streams.

This is the meaning.

IT. i. 15.

yathodakam suddhe suddham asiktam tadrg eva bhavati
|

evam muner vijdnata atma bhavati Gautama
|| 15 ||

Just as pure water poured into pure water remains

the same, even so becomes the soul of the intelligent

meditators, O Gautama!
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Commentary:

He (Death) speaks of the result of knowing all as having

One Self.

yathodakam. . . . .* Just as pure water mixed with pure water

remains like that alone, that is in no way different, even so

vijanatafy muneh: Of the intelligent one that practises medi-

tation

atmd

:

the soul becoming pure on account of the knowledge

of the Supreme Self

bhavati: becomes similar to the Pure Supreme Self. This

is the meaning.

Gautamal O Gautama! He (Death) addresses him (Naciketas)

as O Gautama, out of gladness, indicating the greatness of the

Attainable.

This concludes the First Valli of the Second Adhyaya

of the Kathopanigad.
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FIFTH VALLI.

II. ii. 1.

puram ekadasadvaram ajasyavakracetasah
|

anusthaya na $ocati vimuktas ca vimucyate
||
etad vai tat

||
1 ||

There is the City with eleven gates of the undevious-

minded, unborn: One discriminating this does not

grieve. (He) being free gets freed. This indeed is That.

Commentary:

puram: There is the city called the body with eleven gates

for going out, which are of the form of eleven organs.

ajasya: of the soul that suffers no change of the kinds of

birth etc.

avakracetasafr: having his mind uncrooked, that is, straight-

minded, that is, capable of discrimination.

Just as the city is distinct from its owner, so also the body

becomes distinctly known from its self. The idea is that for the

undiscriminating person the body itself is the soul. (That is he

suffers from dehatmabhrama)

anusthaya: knowing distinctly

na socati: does not grieve. The meaning is he is free from

grief, desire etc., which are related to the body

vimuktas ca vimucyate: Being free one gets freed. Getting

free from sorrows, desires, hatreds etc., which are of the body

and others (<adhydtmikddi), while living according to the maxim

enunciated in the Vedanta Sutra .

44 Then exhausting the others

(merit and demerit) through experience one attains union ” (IV. i.

)

at the end or lapse of prarabdha karma 1 attaining the river Viraja,

through the path of the Arcis etc., one becomes freed from all

contact with matter (prakrti). This is the meaning.

1. karma that has begun to bear fruit is prarabda karma.
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etat vai tat: This indeed is That. The nature of the freed

described in the mantra is one that has the Supreme Self as its

Self. This is the meaning.

Once again He (Death) emphasizes the Selfness of Brahman

of all.

II. ii. 2.

Yhamsdh sucisad vasur antariksasad dheta

vedisad atithfr duronasat I

» • i

nrsad varasad rtasad vyomasad

abja goja rtaja adrija rtam brhat
|| 2 ||

The Sun, the brilliant, the wind in the atmosphere,

the fire on the altar, the guest in the house, the dweller

in man, and dweller in those above them, resident in

the world of truth, dweller in the celestial sky, there

water-born, earth-born, sacrifice-born, mountain-born,

—these are the great Truth.

Commentary:

harhsah

:

The Sun

sucisat: suchau: in the Summer, sfdati

:

There is, In

other words, the brilliant.

Vasufr: The wind: vasayati: makes one live

antariksasat: antarikse sfdati: That which is in the

atmosphere

hota vedisat: The Hotr-priest or the Fire who is in the altar.

1. This is a most used Mantra belonging as it does to all Vedas and

sakhas: Cross references to this Mantra are given according to the VEDIC
CONCORDANCE: Bloomfield. RV. IV. 10.5; Vaj. Sam. X. 24; XII. 14;

Tait. Sam: I. 8. 15.2: IV. 2. 1. 5; Mait. S. II. 6. 12; II, 71. 14; III. 2. 1; III.

16. 1; IV. 4. 6; IV. 57.3; Kath. S. 15. 8; 16.8. Ait. B. 4. 12.5; Sat. B. 5. 4. 3. 22;

6. 7. 3. 31; Tait. Ar. 10. 10. 2: 30. 50. 1; Mah. Nar. Up. 9. 3. 17. 8. etc.

This Mantra is known by the following names Durohanci rk , Hamsavati,

and Angirasapavitra *
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atithir duronasat: the guest that has come to the house,

nrsat: One that resides in men as their self

varasat

:

One that resides similarly in those above men,
that is the Gods,

rtasat: One that resides in the World of Truth (Satyaloka

of Brahman).

vyomasat: Vyoma means the celestial sky. The individual

soul that is there also

abjafr: water-born

gojdb: earth-born

rtajah: sacrifice-born, i.e., the Svarga and other worlds

brought into being by actions. Or else, born of the air which

is mentioned here as rta on account of its long-lastingness.

adrijdh

:

mountain-born

All these are rtam Brhat
,
that is, are of the nature of the

Brahman which is unlimited Truth. This is the meaning.

II. ii. 3.

urdhvam pranam unnayaty apanam pratyagasyati
|

madhye vamanam asmarh visve deva upasate
|| 3 ||

(Brahman) uplifts the prana and presses down the

apdna. The Vi^vedevas meditate upon (that) Dwarf
sitting in the middle.

Commentary:

The Supreme Self resting in the heart of all lifts the prana-

breath upwards and throws the apdna-breath downwards.

madhye aslnam: sitting in the middle of the heart-lotus

vamanam: The adorable and worshippable. Or else the

meaning is one who has the small size on account of limitation

by the heart-lotus.
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tarn: Him

Visve devdh: All those of the harmonious nature (sattva
-

guna)

updsate: Meditate upon. This is the meaning.

II. ii. 4.

asya visramscimanasya sarfrasthasya dehinali
|

dehdd vimucyamdnasya kim atra parisisyate
, etad vai tat

|| 4 ||

For this embodied (meditator) whether he is in a

good body or enfeebled body or is departing from it,

what remains here? This indeed is That.

Commentary:

(Death) says that for the meditator who thus meditates upon
the Supreme Self there is only that much delay as the fall of the

body as stated in the Scriptural text “ For him there is only so

much delay as the departure from the body ”
(Ch . U.) VI. 14.2),

and that there is nothing more to be done.

asya dehinali: For the meditator

sarirasthasya: whether he is established in the body that

is strong, that is, strong-bodied, whether he is in this state

visramsamanasya: or else when he is enfeebled (in body)

or dehdd vimucyamdnasya: or whether he is departing from the

body

kim atra parisisyate: What is there that remains? The
idea is he has done his duty (krtakrtya), there is nothing more
to be done (by him)-

etad vai tat: This indeed is That; (this has been) explained

previously, (that is, the individual soul described here has the

Supreme Self as its self).
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II. ii. 5.

na pranena napanena martyo jlvati kascana
|

itarena tu jivanti yasminn etdv upasritau
|| 5 ||

No man whosoever lives by prana or by apana:

but all live by something other on which these two depend.

Commentary:

(Death) here speaks of His greatness in being the cause of

the breathing of all creatures;

na pranena . . .

.

Who is that another by whom they live? The reply is

yasmin etau upasritau: On whom these two depend, that

on which the very functionings (jivanam) of prana and apcina depend

on that very same depend the lives of all else. This is the idea.

The rest of the mantra is clear.

II. ii. 6.

(Death) says I shall again teach you the Brahman, the most

secret and eternal.

hanta ta idam pravaksyami guhyam brahma sandtanam
|

yathd ca maranam prdpya atma bhavati Gautama
|| 6 ||

O Gautama! surely I shall teach you now the secret

eternal Brahman and what the soul becomes after

departure.

Commentary:

hanta

:

exclamation indicating wonder.

O Gautama atma etc.: The soul after departure, that is

after liberation

yathd bhavati

:

of what nature it becomes

tatha: of that nature

8
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punar api: Once again, to you seeking liberation uninfluenced

by desires and others (and therefore) fit for the instruction, I shall

teach, this is the meaning.

II. ii. 7.

(Death) explains now as to what is meant by
4

hanta te
5

in

the previous mantra which has reference to a particular fit person:

yonim anye prapadyante sariratvaya dehinabi
|

sthanum anye ’nusamyanti yathakarma yathasrutam
|| 7 ||

Some souls enter wombs for getting bodies, (and)

others take up the form of the unmoving, in accordance

with karma and in accordance with knowledge.

Commentary:

anye: those unlike you who are indifferent towards learning,

the truth about the Supreme Self.

sariratvaya: in order to take up bodies

yonim: womb of brahmanas etc.

prapadyante

:

enter

anye: others

sthanum: the state of being unmoving (trees etc.)

anusamyanti: attain

:

yathakarma yathasrutam: in accordance with the actions

and sacrifices and meditations performed by each, since there

are the passages
44
Those of good conduct ” {CL Up. V. 10.7)

44 Him follow knowledge and action ”
(Brh . Up. IV. iv. 2). This

is the idea.

II. ii. 8.

He (Death) now takes up the question on hand after calling

the attention of the disciple (Naciketas) by creating interest (in it):



V. 8 KATHOPANISAD 115

ya esa suptesu jagarti

kdmam kdmam puru$o nirmimanah
|

tad eva sukram tad brahma

tad evamrtam ucyate
|

tasmin lokafr sritdh sarve

tadu natyeti kascana
||
etad vai tat

|| 8 ||

That person who is awake whilst others are asleep

creating through his willing and willing, that very same

(being) effulgent is that Brahman. That same alone is

spoken of as immortal. Therein rest all the worlds.

That indeed none oversteps. This indeed is That.

Commentary:

suptesu: Whilst the individual souls are asleep

kdmam kdmam: This is a form with the suffix namul. It

means willing and willing (again and again or successively, but

this word does not mean desired objects such as sons etc.) mentioned

in the sarvan kamdn (K.U. 11.23. etc.) This meaning is clearly

(seen) in the Sri Bha$ya and the Srutaprakasika under the adhikarana
“ Sandhye (III. iii. 1)

tad eva: That very same which is the person creating according

to His personal desire willing and willing.

sukram: effulgent, revealing (objects)

tad eva: That itself, that is, not dependent upon anything

else

tad eva amrtam: that itself is the Immortal

He is spoken of as Immortal. The rest (of the mantra) is

clear. It may be noted that though those that are eternally free

(nityamuktdh) are also immortal, yet because they are not inde-

pendently so (that is, their immortality is dependent upon the

Divine Grace as it is), the emphasis tad eva amrtam that alone is

immortal is not incorrect. This enables the rejection of the view

that the freed souls and the Divine Lord are identical, because

of the exclusion of any other immortal, since the word amrtam

here means only the Unconditioned Immortal Person.
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II 11 9

(Death) once again teaches that the One Self is the * I * of

all beings with a view to emphasise that fact since it is difficult

to comprehend

Agnit yathaiko bhu\anam pravi?(o

rupam rupam piatlrupo babhma
\

ekas tatha sanabhutemten alma

rupam rupam piattiupo bahts ca
|| 9 ||

Just as the one fire having entered the world has

become such whose form is present in every form even

so the one inner self of all beings has its presence in every

form and outside

Commentary

Agnih Just as the one element fire on account of its presence

in everything due to triplication, having entered the world with

its cosmos

rupam ntpam in every form, that is, in all material things

Duplication means upset (pervasion in all that belong to that

class or genu )

pt ath upa{\ one with its foim engraved in each It may
be noted that since on account of the element fire being mixed

With all the material forms it is one with its form present every

where, he is piathupa (in every form)

Similarly being One alone the Supreme Self is such that

His form as antatvamln is present in every form

bahfS ca He pervades them outside too This is the meaning

II li 10

Death gives anothei instance

Vayiu yathaiko bhmanam panttfo

rupam rupam pratirupo babhfna
j

ek astatha sai vabhutantai atma

rfipam rupam piatirupo bahd ca
|| 10 |i
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Just as the one air having entered the world his

become such whose form is present in every foim even

so, the one innei self of all beings has its presence m
every form and outside

CotmwiUaiy

The meaning is same is that of the previous jnantn

II u 11

He (Death) then teaches by means of an example that though

there is no difference between the Supreme Self and the individual

soul as soul still the defects (ot the individual souls) do not touch

Him

Suryo yathd sanalokasya cak$ur

na hpyate cak$u$air bahvado$aih
\

ekas tatha sarvabhutantaratma

na lipvate lokaduhkhena bahyah II 11 H

Just as the sun is the eye of all the world but is not

smeaied by the eve defects which me outside, even so

the one Inner Sell of all beings is not smeaied by the

griefs of the world He being outside them

Commcntmy

Swyo yatha Just as the Sun though within the eye as

its divinity, according to the Scriptural passages
1

This (Sun)

with his rays is established in this (eye) The Sun becoming

the eye entered the eye ball is not touched by the impurities

that have come out (of it) even so the Supreme Self though lesiding

in all souls, is not touched bv the defects that are in them sini

He is beyond everything other than Himself on-account of H
unconditioned unique Nature of being free from all sin

etc



118 KATHOPANISAD V 12

II 11 12

eko \asi scinabhutantcu atma

ekam bijam1 bahudha yafjt karoti
\

tam atmastham ye mpasyantl dlnrds

te$am sakham Sasvatam netare$am II 12 j|

Tint One controller the Inner Self of all beings,

who makes one seed manifold Him residing in the soul,

those intelligent ones who see, to them there is eternal

bliss (felicity) to none others

Commentary

eka(i One who has neither an equal nor supenoi

\a$i va$a(i will He who has it is Vahn or else it means

one who has the universe at His command as stated in the passage

The world remains at His will Oi else it means that He is

at the command of His devotees as stated m the {Ramayana

Balakantfa) passage * We the two seivants, 0 best of Seers are

here

ekam bijam The (one) seed of the form of the ultimate

Unmanifest (tamas

)

which is undistinguished being one with Him
as stated in the passage * The Darkness becomes one with the

Divine (Pr Up IV 1 )

bahudha yah kaiotl He who makes it into the forms of

the manifold matter such as Mahat and other (categories)

tam Him

dtmastham the inner rulei as stated in the passage Who
residing in the Self (Sud Up )

ye pa&yanti Who see

To them there is liberation This is the meaning

Some editions the text have rupam instead of bljam
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IT 11 13

nityo hiityanam cetcmaS cetandnam

tko bahunam yo vidadhati kaman
|

(am d(mas(ham ye nupaSyanti dluras

te$dm iamUfjt Sabvatt netare$dm H 13 ||

Eternal of the eternals conscient of the conscients,

one of the many who accomplishes the desires, Him
dwelling in the soul which intelligent ones see, to them

there is everlasting peace to none others

Commentary

(The Supreme Self) being eternal conscient and one alone,

grants with facility the desired objects to the many, eternal

conscients

The rest is clear

H n 14

Spoken to thus (by Death), the disciple (Naciketas) asks

tad etad iti manyante mrdeiyam paramam sukham
1

katham nu tad vijamydm km u bhdii vibhati vd (| 14 ((

(The knowers) think the supreme bliss as fit to be

pointed out as * this is that * How can I know that?

Does it shine? Does it shine luminously too?

Commentary

paramam sukham tat That transcendent Brahman, the

Supreme Self of the nature of Supreme Bliss

etad id perceptible like myrobalan truit on the palm of

the hand

manyante those with accomplished Yoga, like you, think

That is persons like you, are able to perceive

1 Here also most texts of other schools have it as Nityo nityanam the

Eternal in the many transcumt (cf Anandasrama ed)
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katham How can I who am incapable of perceiving know

the Biahman void of colour etc

Does it shine having rays ol light? even then does it shine

indistinctly due to mixture of some other light (such as that of

the Sun 01 of other luminanes)?

IT 11 15

m tatra Sw\o bhdli na Candiatarakatn

nema \ klyuto bhanti kuto yam
\

tarn e\a bhantam anuhhati sanam
tasya bbdsd sanam idam \ihhdti

||
15

||

There the Sun shines not noi the moon and stars

noi do these lightnings shine How (then) can the fire?

Him shining only, all else shine after, with His light all

these shine

Commentary

(Yama) tephes that foi the sake of having an object for the

yogms there is a foim of the Supreme Lord beneficent on His

divine auspicious as known from the scriptural authorities such

as Having the colour of the Sun He is beyond darkness To
Him whose form is ever the same ind the Supreme Self with

that body shines distinctly with His luminosity transcending all

This mantia has been explained under the Vedanta Sutra

(I in 41 ) Because of seeing light with the following com

mentary There is seen the light of Him that is measured with

the size of thumb the light which eclipses all other lights and is

the cause of all other lights and helps (them to shine) And
this Commentary (Bha$)a) has been elucidated by Vynslrya (authoi

of the SrutaprakaNka) (thus) The first half of the mantra is

stated thus That hides (eclipses) the other lights The meaning

of the first quaiter of the second half (of the mantra) is stated

(that) it is that which is the cause of the other lights anubhanatn

shining aftei by this is indicated the cause effect reltaion (between

Him and other lights) The idea is that the unfailing antecedent

consequent relation is indeed the cause effect relation The meaning

of the fourth quarter (of the mantra) is stated to be helps others
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to shine This (meaning) is supported by the passage H i\mg

whose light the Sun shines (II 7)

1

In the same work {Sruta

prakasika) there is seen another interpret itiou which is as follows

The fust half means that if and when His effulgent Light is pticcived

all other luminaries get eclipsed the thud quarter means that

He is the efficient cause that 1 when the luminaries come mto
existence He helps the material causal substances of those luminaiies

The fourth quaitcr means that He helps the luminaiies even alter

they have come mto existence b> giving them through His contact

(mdwellingncSo) the power to pcrfoim their functions is the lays

of the moon {candid) help the rays of the eye

OtheLs say that the thud quarter means that the illusory

woild his no separate appeal mce (bhanani) from that of the

Brahman which is (its) substrate But this is not correct, because

though the active suffix {Sat}) meaning agent m the word [bhanlam)

can somehow be explained inspite of there being no diffeience

(between action and agent) as in the statement The knowledge

of the disciple shines, yet the word anubbdu (shines after) is

wrong for when Yajftadatta stands having no action of going

apart from the action of Devadattt we have not seen any one

making the statement that YajrUidulta follows Devadatta who
goes

If it be said that we have seen the statement that the iron

bums aftei the fire (time) No The statement is not accepted

as a coirect one if it is intended to convey that idea by one who
already knows that the iron has no separate agency of the action

* burning

If it be said that the meaning accepted by you that if

and when His Light is perceived the luminaiies get eclipsed is

not appropriate, since the liberated ones who have got the perception

of His Light yet perceive other luminaiies, and thetefoie in their

cases there is no eclipsing which means the non perception due

1 The word others here iefers to the Maylvsdms

2 The Telugu and Tamil Grantha panted texts arc veiy corrupt here

The Poona ed gives the following text which is followed hcic

Na hi Devadattagamane knyflvyaUnktagamsm\hny&$Gnyt ti§thatl Yajfia

datte gacchmitam
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to commingling of identical natures* (we reply) this question has

reference only to bond souls (baddhas)

If it be said that it cannot be the case, since thei e is no perception

(sak$atkard) of Him by bond souls, (vve reply) No Aijuna and
otheis had the vision of Him and they weie bond souls Or else

(it means) when the Brahman is considered other luminaries such

as the Sun do not shine just as in comparison with Kalidasa

lesser ones are bad poets or no poets at all The meaning of the

first half (of the mantra) (thus) is That Brahman therefore has

the Form of the bupreme Light The statement That hides

the other lights also means the same

This same idea is re enforced by the second half (of the mantn)
which shows that the coming into existence and the capacity to

perform their functions by the other luminaries require the help

of the Supreme Self Thus it can be seen that there is no inconsis-

tency here

Or else the fiist half has the same meaning as is apparent

(that is they do not shine literally speaking)

If it be asked when the very effulgent Sun and others arc

experienced through perception, how can it be stated contrary

to perception that they do not shine? The reply is given m the

second half (of the mantra) Tam eva blmntam This seen effulgent

Form of the Sun is not his own but it is the Light given to Him
by the Supreme Self, and belongs to that Supreme Self alone

This is stated in the Gita (XV 12) by Bhagavan Himsell That

light which is in the Sun and reveals the whole world and that light

that is in the Moon and fire, that light do thou know as Mine

This has been explained by Sri Ramanuja in His Gita Bfiafya

Which light there is of the Sun and others revealing the whole

world that Light is Mine, and given to them by Me pleased with

the worship done (individually) by one and all of them (to me)

The idea therefore is that it is quite correct to say in respect

of them (the luminaries) that they do not shine, their eflulgent

forms being like glow worms in the darkness
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SIXTH VALLI

II m 1

urdhvamulo vaksakha epo'h attlm[i sanatoria^

taa eva hikram tad brahma tad evamrtam ucyate
\

tasmln lokah Sritab sane tadu natyeti kaScana

efad vai tat
||

I
](

This eternal pippal tree has its roots above and

branches downwaid The same is effulgent* that is

Brahman That same is said to be immortal On Him
all the worlds depend That indeed none oversteps

This indeed is that

Commentary

The (first) part of the mantra has been commented upon

by Sn Ramfinuja when explaining the Gita passage (XV 1 )

The Bha$ya passage is as follows
1 The pippai tree called Samsara

which the scriptures describe as having its roots above and branches

below and eternal The scriptural passages are * This eternal

pippal tree has its roots above and branches below (K (J II in I )

and He who knows exactly the tree with its roots above and

branches below (Tait Ar l IX 5) The state of being with its roots

above is on account of beginning with the fourfaced Brahman
who Is above the seven worlds being the first Cause, and its having

branches below is on account of ending with earth dwelling men,

cattle beasts worms, insects birds and trees Now he shows

that Brahman is different from that This mantra has already

been explained {K U If n 8 )

II m 2

yad idam kiflca jagat sarvam

prana ejati mhsftam
j

mahad bhayam vajram utfyatam

ya etad vidur aim las te blmantl
)| 2 |)

All this world whatsoever existing m the breath

and emanating from it trembles with extreme fear as if

from the uplifted thunder bolt Those know this become

immortal
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Commentary

Yad nlam udyatam This part of the mantia has been
commented upon by Sri Ramfinuja undei the Vedanta Sutra

Kampanat (I in 40) Introducing this mantra he lias said

There is mention in the Sruti o! trembling due to gieat feat of

Him of the entire world that is of ail cieatures residing in the

person of the size of the thumb who is heie mentioned as Breath

(Prana) having emanated from Him The meaning is that the

entire world tiemblcs with great fear as if there is the uplifted

Vajra with the feeling as to what would happen if His command
is disobeyed Mahad bhayarn , \ajram, udyatam these Nominatives
have the sense of Ablatives since the meaning is the same as bhaydd

asyagms tapati {K U II ill 3)

This Bha$ya is elucidated in the Srutaprakabika thus The
word existing is supplied on account of the Locative case prune,

in order to reply to the question Wheie from it (Jagat) has

emanated ? The author of the Bhd^ya (§n Ramanuja) mentions

that He Himself because of the context, He Himself is the souice 1

Ejanam is explained as kampana> i e trembling for the root is

ej\ kampane to tremble Trembling here means the peifoimailce

of one s own actions for fear of evil effects On account of fear

caused by the Supreme Person as if by the uplifted Vajrn-weapon,

the whole world trembles This is the meaning Here in this

mantra, it may be noted that the four words Mahad,
Ebayam.

Van am Udwitam m the Nominate e case have the sense of Ablatives

The first two woids in the Nominative case having Ablative sense

indicate fear the latter two words indicate the Biahman, called

Breath, the cause of fear

But some explain this mantra also as follows —Bhayarn

means etymologically that of which one is afraid That is that

which causes fear Like the uplifted highly fearful Vajra the

Supreme Self herein called Breath makes everything tremble

The verb ejati has here the causal sense

Yas tad The meaning is cleai, It may be noted according

to the maxim enunciated m the adhikarana with the .Silt/

a

For

1 The lacuna in the quotations is RaAgarAmanuja s
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tile same itason Breath—ata exa prana (T 1 24) the word pi ana
refeis to Supreme Biahman alone On this point them is no
controversy (between the several schools)

II m 3

bhayad asyagnis tapati bhayat tapafi Suryafr
|

bha\ad Jndrah ca Vdj ca Mjtyui dlmati paficamab
|| 3 )|

For fear of Him hre burns for fear of Him the Sun
heats for fear of Him Indra, Va\u and Death the fifth

run

Commentan

dhavatt the root dha\u to go when referring to Indra and

other (gods) indicates their respective functions The rest of the

mantra i clear

II m 4

iha ced atokad boddhum piak Saifrasya \ tsiasah
|

tatah scugifu Ioke$u Sauratvaya kalpate H 4 H

If one before the body gets loosened here is not

able to know (Him) then he becomes liable to take body

in the created worlds

Commentary

Manias) a wsrasah prak before the falling apart of the body

visiasab visramsanat iha loke in this world

boddhum to know Bnhman

a&akat cet asaknumm cet if unable the change of con

jugation is a case of Vedic exception

tatah for that reason

sarge^u lokepu in the created worlds

SatvatYaya kalpate become subject to dissolution of the

form of birth, old age, and death etc this is the meaning
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The idea there is that one should attempt to know the Self
before the fall of one s body (/ e one s death)

II in 5

That the Self is difficult to know (Death) says

yatha darbe tathatmam

yatha s\apne tathd pltfloke
\

yathapsu pariva dadfie tafha gandlun valoke

chayatapayor iva biahmaloke
|| 5 ||

As on the newmoon day so in the body (atwant)
as in the dream so in the world of the fathers as in the

waters as if appearing on all sides so in the world of the

Gandharvas as between the shade and sunshine so in the

world of Brahman

Commentary

yatha dar$e the meaning is just as on the new moon day

there being no moon shine the appearance (pratibhasa) (of things)

is not clear, so in this world with regard to the Self Or else

the meaning is yalhadatSe just as the thing seen in the mirror

is not seen as (it is) when seen directly, free from any modifications

such as facing in the opposite direction, so is the cognition of

the Self heie (in this world)

Now he (Death) says that the same is the case in the other

world yatha svapne just as the experiences in dream are unlike

the experiences in the waking state, incapable of being reviewed

so as to be free from all doubt in respect of them even so, is it

(the expenence of the Self) in the world of the fathers This is

the meaning

yathapsu just as the thing under water is not clearly

perceptible as the things (outside water) even so r

pariciadtfaiva looks as if perceived The meaning is that it

is not seen all round That is even m the world of Gandharvas

the appearance is superficial
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rhayatapa Just as in the admixture of shade and sun

shine the appearance is not such as would be in the unraixed

sunshine so also in the world of Brahman (the fourfaced), the

appearance is not perfect The idea is that therefoie the truth

of That (Supreme) Self is difficult to know Or else the idea

is that though in the world of Brahman there is perfect discrimi

nation between the self and the non self, just as between shade

and sunshine still the Truth of the Supreme Self is not attainable

for those that live here

II m 6

imhiyamm pfthagbhavam udayasfanmyau ca yat
I

ptlhagutpadyamananam inat\a clhno na hcati
|| 6 ||

The intelligent man knowing that distinctness, origination

dissolution are of the sense organs which are separate

and come into existence does not grieve

Commentary

indrivanam of the sense organs which are separate and
come into existence The sense organs stand for the body and
others also

udaydsiamayau ca yat yat is an indeclinable meaning ydn
which origination and destruction are theic, and which distinctness

of the form of mutual difference, ail these the intelligent person

knowing these as belonging to the sense organs does not grieve

This means that one who knowing that mutual difference origination

6nd dissolution do not happen to the soul which is of the form of

consciousness (does not grieve)

Mow Death describes with the following two mantras the

very surrender of the soul already mentioned, since even with

regard to knowing the truth of the individual soul as distinct from
its body the only means is the surrender to the Divine Lord 1

1 cf Prof Maitras denial of prapattl Vedanta Kesar! 1943
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IT in 7 and 8

mdmeblnah patam mono manasa[i satfvam utiamam
\

satMidadht mahan aima mahalo vyaktam uffamam\\l
||

a\yak tat iu paia[i punifo wdpako hnga eva ca
\

yam jftat\a mucuite janiw ani\tat\an ca gacchati
|| 8 [|

Supcuor to the sense organs is the mind superior

the mind is the intelligence superioi to the intelligence

even is the gieit soul superioi to that great is the

unmauifest

Superior to the unmamfest is the peison the pervader

and verily uninferrable which knowing the cieature

gets liberated nnd attains immortality

Continental \

mcfriyebh) ah stands here foi objects also since this lias

to be in accordance with a previous mantra (A" V I m 10) Venly

the objects are greatei than the sense organs and gieatei than the

objects is the mind The word sattxa (in the text) means

intellect since it was stated before that greatei than the mind

is intellect (ibid)

ahngah Unknowable Superiority is intended in respect of

making Him to condescend (to listen to our prayets) To make
Him condescend means to surrender (to Him) alone

The rest is clear

II in 9

na samefrbe titfhati rupam as\a

na cak$u$a paSyati katcanamam
\

hfda mani$a manasabhiklpto

ya etad vidur amftas te bha\anti II 9 ||

His form is not for peiception, no one else sees him

with his eyes He is attained by mind through devotion

steadfastness Those who know Him they become

immortal
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Commentary:

asyci rupam: His form, or else it means His body. The

meaning is that being omnipervading He does not stand as an

object of perception. Or else there is (for Him) no perceptible

colour such as blue etc. For this very reason (it is next said)

m caksusa pasyati: with the eye no one sees Him. The

meaning is dear.

hfdd rnanisa This part (of the mantra) has been explained

bv Vyasarya under the Sarvatm prasiddhi adhikarana (of the Pi/

Bhdsya) (I . ii. 1 .) as follows : By the word AfdS is signified devotion,

bv Manisd: . steadfastness. In the Mahabharata ( )
c

the first half as it is here, the following is read as the second hair.

bhaktya ca dhrtyd ca samahitdtmd

jiidnasvarupam paripahyatilia.

“Through devotion and steadfastness one with one’s mind

concentrated, here perceives that of the form of knowledge.

abhiklptal

v

graspable, attainable. The following is in the

Veddrthasangraha “The meaning (of the above quoted I

passage) is that, one with one’s mmd coacen rated thiough ste^

sees the Supreme Person with devotion,

attains, since it has to be in accord with the Gild passage ‘ Throng i

one pointed devotion is capable. . . .
(XI. 54).

ya enmit viduh: the meaning is clear.

II. iii. 10.

yadd panedvatitfhante jHandni manasd saha |

bucldhis ca na vice?taH Paramm gCU ' "

When the five sense organs

and the intellect does not move,

the Supreme movement.

with mind are static

that (state) they say is

Commentary:

9
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so explained by VySsSiya (SrutaprakaSika) in the Sapta gal

y

adfukarana (II iv ) The mind itself with the function of

determination is indicated by the word buddlu So is it in the

Su Bha$ya The mind itself is mentioned by the words buddlu

ahankdia and ciita due to its different functions such as determi

nation, egoity and reflection It is clear there itself that the

' paramagaiitn mentioned here means movement towards

liberation abandoning movements within the body

II in 11

tarn yogam iti manyante sthirdm mdriyadhai anam
)

apiamatlas toda bhuvati vogo hi piabha\a pyayau
||

11 H

The state of steady concentration of the sense organs

they deem as Yoga Then one should be vigilant since

Yoga is the means to life ends (namely) attainment, and

removal (of evil)

Commentary

tam That (state) mentioned in the previous mantra

mdrlyadharandm the supreme movement of the nature of

concentration of outer and inner organs

yogam iti manyante (They) deem as Yoga Vyflsflrya says

that the meaning of paramagati is Yoga

apiamattab tada bhavati Then that is when the organs are

motionless, there happens the state of vigilance of the mind

Of what use is this vigilence of the mind? (To this enquiry)

he (Death) replies Yogo hi pi abhavapvayau Yoga is indeed

origination and cessation The idea is that since Yoga is in constant

peril vigilance is necessary

Or else the idea is that one should be vigilant in respect of

Yoga since it is the means of all life ends of the form of attainment

of desired things and removal of all undesirable things
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II ill 12

nan a xaca na manasd praptum Sakyo na cak$u?a
\

astm bruvato nyatra katham tad upalabhyaie
|| 12 H

That is capable of attainment neither by speech noi

by mind hol by the eye How can that be realized except

from one who teaches that it is?

Commentaiy

naiva xaca the meaning is dear The following discussion

is found in the Pranapada of the Vedanta Sutras) (II iv 8) Sapta

galet vl$e$at\ac ca the organs are only seven since only seven

are mentioned m the scriptures as going to the othei world

There are seven worlds in which the seven organs lying in the

cave (placed in their respective places) move (Mund V II 18)

and since only seven organs are enumerated when referring to

the Yoga state in the Mantra (K U II m 10) When the five

sense organs with mind are static and the intellect Against

this p) Una facie view the siddhanta is as follows But while

living there are hands and others therefore not so (V S II

iv 6) when there is the body, since hands and others are also

useful in respect of taking up (things) and othei activities hands

and others also are organs Therefore it is not so Because

of the fcruti and snifti texts There are ten organs in a person

and the atman is the eleventh * {B\h U 111 ix 4) wheie the

word atman means the mind The organs are ten and one

the eleventh here is the mmd {Gita XIII 5) Statements of

lessei number have reference to particular uses and statements

of larger number are due to differences in mental functions This

state (stated in the first half of the mantra) is explained

astm except from the statement that It is this is

the meaning The idea is that it is attainable only from the

Upam§ad

II m 13

astity evopalabhaxyas tattvabhavena cobhayoh
|

astityexopalabdhasya tattvabhavah prasidati || 13 ||
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It is known through the statement that
4

it is as

well as through the mind when one has known through

these two that ‘it is * the mind becomes clear (lucid

calm)

Comments y

tattvabhavena the etymology is tattye bha\ayati helps

knowing the truth tattvabhavah innei organ By this also the

Supreme Self is to be known as It is What is meant is, after

knowing Him as ‘ It is by the Vedanta passages It is to be con

templated and meditated upon as It is with the mind also

ubhayoli of the two means that is, by the two means of

knowing the statement above and by the mind

astiii eva upalabdha\)a(i Of one who has known that It is

the use of the past participle in the word upalabdha is similar

to that in bhukta in the statement bhukta bt ahmanah brahmanas

have eaten (that is its meaning is active and not passive)

tattxabhdvah prasidatl the mind becomes clear that is free

from old faults

II m 14

yada saive piamucyante Kama ye sya h\dt
\

atha wartyo mrto bhavaty atm brahma samainute
[| 14 ||

When all the desires that are in the heart of this

(soul) are removed then the mortal becomes immortal

and enjoys Brahman here alone

Commentary

kamafy desires for bad objects that are in the heart

yada pranwnante when they get removed then

atha immediately,

martyafy this meditator (upasakab)
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i bha\atl attains immortality The meaning is that

>mes one whose past and future sms get removed and
Duch him respectively

bwhma samaSmite this means here itself, at the time

ation he enjoys Brahman

following is the $r/ Bitova under the Suha ‘ And the

the departure) upto the beginning of the movement, and

lortahty (is that which happens) before the burning up
Dody (tV u 7) The meaning is anupo$ya means not

the contact with the body of sense organs and others

mmortaht) is of the form or freedom from and destruction

uture tnd past sms, that same is mentioned m the scuptural

beginning with Yada sane pramucvante {K (J

14)

lespect of the (statement) atra brahma sama&nuie heie

ijoys the Brahman, the idea is that this has reference to

penence of Brahman which happens at the time of medi

epeatmg that which was already said for the purpose of

lsis He (Death) concludes that what is to be taught is only

\uch —

11 in 15

>add sarve prabhidyante hf davasyeha granthayah
|

itha martyo mjto bhavatv etavad anusascmam H 15 H

When all the knots of the heart are heie broken,

then man becomes immortal This much is the teaching

Commentary

granthayah likes and dislikes and others which aie not

ly untieable like knots

yada ptabhtdyanie that is when they are removed

etavad am&asanam that which is to be taught so as to be

ctised by the meditate i is this much alone What is to be
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stated namely which is the going out (of the body) through the

natft m the crown of head and passing thiough (the path of the)

Qias and otheis is not of the meditatoi but of the word of God
pleased with his meditation This is the idea

Now Death speaks of the final Liberation which is the second

already relened to in (K U 11 n) Vlmuktas ca

IT in 16

hatam caika ca hfdayasya natfyas

tdsdm murdhdnam abhtmhsf taika
\

la} ou/hvatn dyann am\tatvam eti

w$\ann yd utkramane bhavanti II 16 ||

Hundred and one are the natfts oi the heart Of
these one is sti etched to the crown (of the head) through

that one (uadi) one going upwaid gets immortality The
others {uadis) are such as help going towards all sides

Commentary

iatam ca there are hundred and one important nthjis

of the heart among them the one Brahmanac^i called Sufimind

goes up towards the crown of the head Thiough that na{U

urdhvam gacchan going to the world of Brahman

amitat\am eti means attains liberation of the form of the

manifestation of his own nature following the attainment of Biahman
together with the particular place

anyab the other nadis

\i$van utkiamane b/manti are useful for going out towards

the path of the diversified samsara But VySs&rya (in the Siula-

prakahikd) interprets this as follows ‘ Other na^is are scattered

all round (the body) These are useful for those who seek not

liberation to get out (of the body) (at the time of death) (Iv

ii 7) This passage is considered by Bhagavan Badarayana in

the Utkrantipdda (IV n ) To explain (the prima facie view
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is this )
4 The restriction that the going out happens to the knower

through the head nadi other than the hundred and to a non

knower through the others is not proper since the tiatfts are

very many and are too subtle to be distinctly seen, and so one

cannot select It is quite proper to hold that the statement tayor

dtnam ayarmami tat\am eti vi?\ann ya utkramcme bhaxanti—through

that one {nadi) one going upward gets immortality The other

(nadis) are such as help going towards ail sides {K U II in I6cd )

merely refers to the chance going out Against the prmia facie

view the reply is given in the following Sutra (IV n 16) The
place of the individual soul that is the heart becomes illuminated

just in front of it, having the passage revealed by it, favoured by

the Grace of the Hd\da (the Supreme Dweller in the Heart) on

account of the capacity of the Knowledge (on the part of the soul)*

and of the continuation of remembrance of the path which is a

subsidiary of it through the one other than the Hundred And
the meaning of this (shtra) is as follows

tadoka(i the place of the individual soul that is, the heart

agta jvalanam in front of which there is illumination

tatprakaMtadvarah one becomes such that to whom the

passage (of exit) is revealed by it since there is the scriptural passage
M The top of the heart is illuminated by that illumination the soul

goes out either through the eye or the crown of the head or other

parts of the body (Bfh U IV iv 3

)

This much is common to both the knower and the non knowei

But the knower gets up only through the head n2t<Ji, different

from the hundred (other n&tfis) It is not that that nadi is not

distinguishable by the knower, since the knower is favoured by

the Supreme Person resident in his heart, being pleased with his

knowledge (upasana) which is extremely blissful to him and which

is an adoration of the Supreme Self, and on account of the

continuous recollection of the Path highly pleasant to him, as

the subsidiary to the Knowledge Therefore he knows that nS<Ji

and so his going out through it is quite appropriate

Now to proceed —
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II ni 17

angutfhamatrali punipo nataratma

sada jananam hpdaye sannl\i$(ah
|

tam svac chant at ptavphen

mufljad t\e$ikam dlmryena
\

tam vidyacchukram amptam
tam vldy acchukt am amt tam iti

]| 17 il

The person of the size of the thumb, the innei Self

is always established in the heart of men Him, one

should pull out with courage from one s own body as the

*talk from the munja grass Him one should know

as the brilliant immortal Him one should know as

the brilliant immortal

Commentaty

angutfliamdttah the meaning is clear

tam s\ac charirdt just as in the statement Devadatta is

distinct from his own body the pionominal word sva (his

own) lefers to a thing belonging to Devadatta indicated by the

co mentioned word (Devadatta) Even like that the word ji a

(in the present mantra tam s\ac charirat) refers to that which belongs

to the inner Self mentioned previously Consequently the meaning

is as follows Him, the inner Self of all men, one should pull

out (that is, know distinctly) from the individual soul mentioned

here as men, as that which is His body That is aftei the manner
mentioned in the scriptural text When one sees the Lord as different

from oneself, and pleased (Sv Up IV 7) one should know (Him)
as distinct on account of His being the supporter, controller and
master (se?i)

munjat from the mufija giass

tbikam iva like the stalk in its midst

dhatryena (with courage) with skill m knowledge This

(word) goes with what preceded (/ e
,
pravphet should puli out)

tam vidyat (This has been) already explained Repeti

tion indicates the conclusion of the teaching
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II. iii. 18.

Now concludes the subject-matter of the Story (of Naciketas):

Mvtyuproktdm Nadketodlta labellim
vidyclm etdni yogavldhim ca krtsnam

|

brahmaprdpto virajo'blml vimrtyitr

anyo'pyevam yo vkl adhyatmeun eva
|| 18 H

Then Naciketas having attained this knowledge

taught by Death together with the method of Yoga comp-

letely attained brahman became free from rajas (desire)

and from death. Any other who knows (this) esoteric

doctrine will become also such an one. •

k

Commentary:

mftya. .

:

Naciketas having attained the knowledge of the

Self taught by Death and also the method of Yoga mentioned

in the passage “ yadd paflea, (K, U, II. iii. 10) after the manner

mentioned in the scriptural passage, “ Attaining the transcendent

Light one becomes manifest by His own nature ” (CIu Up, VIII.

3.4), attaining Brahman became one in whom His eight qualities

got manifested.

yo vkl,.: The knowledge relating to the Self whoever else

knows, he also becomes like Naciketas. This is the meaning.

Om sa' ha ndvavatu sa ha mu bhimaktu .

saha vfryam karavdvahai,

tejasvi ndv adhltam astu ma vidvisdvahai,

Om santilj santilj sdnfth.

May He protect us. May He protect us together.

Let us bring about the power together. Let our learning

be luminous, Let us not hate (one another). Om
Santih, Santih, Santih.

Commentary:

Now the sand (peace chaut) is recited in order to abolish

on the part of the taught and the teacher.
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sa ha nan avatu sa ha The Supreme Self revealed by

Knowledge ha indicates (His) well knownness

nan Us, the disciple and the teacher

avatu May protect revealing His form

saha mu bhimaktu May (He) protect us together through

increasing knowledge Oi else May He protect us so that we
may be togethei without parting

saha vtryam karavavaha! May we bring about the power

of knowledge by imparting it in accordance with rules The

idea is knowledge becomes ineffective when the rules are not

observed

iejasvi nau This means may what we have now learnt

be very luminous (effective)

ma vtdvi$a\ahai May there be no hatred which means

let there be no hatred between us due to learning and teaching

in any unsanctioned way as stated in the Sniftl text ‘ One

who teaches not in accordance with rules (dharma) and one who
questions in contravention of rules, one of them dies or develops

animosity

Santih The triple repetition is for the purpose of doing

away with all sins of commission and omission in thought, woid

and deed

Thus concludes the Sixth Valli

in the Second Chapter of the

Kalhopam$ad



COMMENTATOR’S CONCLUSION.

That this Upanisad has reference only to God is determined

by Bhagavan Badarayana in three Adhikaranas of the Saman-

vayddhydya.

ADHIKARAI^A I.

In the passage “ yasya brahma ca atram ca . , U. I.

ii. 25) “ To whom the Brahmana and Ksatriya both become food;

to whom Death is curry spice; this who knows how He is?
15

the

person indicated by the pronoun in the possessive * yasya ’ is an

eater or enjoyer, since Brahmana and Ksatriya are spoken of

on account of their being spoken of metaphorically as ‘rice,’

are to be taken as eatables or enjoyables. Now who is that eater

(bhoktd)! The prima facie view is that He is the individual soul

alone, since the Supreme Self cannot be the eater. Against this

the Siddhanta view is expressed in the four Sutras; (1) Attd card-

cavagrahanat

:

(II) Prakarandc ca: (III) Guhdm pravisfdvdtmdnau

hi laddarsandt

:

(IV) Viseparjdc ca: ( Vedanta Sutras: I. ii. 9, 10,

11
,
12 .)

The meanings of these are as follows.

I, The eater indicated in respect of rice mentioned in the

passage “ the two are rice ” is the Supreme Self alone since in

the mantra (K . U. I. ii, 25) it is said that He is the killer (destroyer)

of all the mobile and immobile which are indicated by the words

Brahma and K§atra which through secondary significance signify

all the mobile and the immobile, and now that the word * oc1aiia>

rice secondarily signifies the destroyable, has been shown when

commenting upon this mantra, and may be seen there itself.

II, And also because (this mantra) is in the context of

Brahman which begins with ‘The Great Omnipresent Soul..”

(K. U. I. ii. 29).

III, If it be said that since in the succeeding mantra “ Drink-

ing rta. (I. iii. I) only the two that are capable of enjoying fruits

of actions are mentioned and the Supreme Self cannot have any-
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thing to do with that (enjoyment of the flint of ictions) either

as Agent like the individual soul nor as instrument like the anta(i

katana (innei oigan) the eater is not in the context dealing with

the Supreme Self the reply is guham piau^fau (I 11 12) the two

that have entered the cave are only the two the individual soul

and the Supreme Sell because the two alone aie mentioned as

having entered the cave Jn the passage The biave (soul) knowing

through the realisation attained by meditation upon this self that

God difficult of perception hidden entering residing in the Cave,

indwelling beginmngless abandons both pleasure and sorrow,

entering of the Supreme Self into the Cave is mentioned And

also the entering into the heart cave by the individual soul is men

tioned in the passage Ya pranena sambha\ati That Aditi

(eatei) winch remains with bieath possessing many sense organs

remaining in the cave aftei entering into it is born with elements

(K V II 1 7 ) Since thus both of them are seen to have enteied

into the Cave and these two can be referred to as the two drinking

ita (I in ) according to the maxim of Chat)

l

(one who has

the umbrella)1 no break in the context pertaining to the Supreme

Self can be doubted on account of the mantra ptam pibantau

(I m 1)

IV (Vibe?anac ca ) Since in the context in the passage

‘ Bi ahmajajnam Knowing the soul born of Bialiman and conscient

as the worthy Lord one attains through peace ol ever (A U
I l 17cd ) the individual soul and the Supieme Self are specified

as the meditator and the meditatable the purpose of the mantra

ttam pibantau (I in 1) is only to describe them in order to

facilitate meditation as those resting in one and the same place

So the mantu is that which only deals with individual soul and the

Supieme Self It is concluded therefore that the Mantra Biahma

ca kjaftatn ca (K U II 25) has refeience only to the Supreme

Self

1 In llit statement chatrino gacchcmti made in itspect of a group of

poisons going together a few of whom are cairying umbrellas the word

chati ftrab refets to the entire group including those that have not got them

cf Put \amUnamsa bunas I iv
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(Vedanta Sutras I. id. 6.)

Again i, .he mantra 1Z
sire of the* ’• l''e

.
( jj j| j, 12), the prima facie view

” Sk "ZZo i^mioL as £?££££
theTndividual seal in the following *»«

aoCl smrti passages:

.. The master

iSve.U. V 7): ” one of the h
'

and .. Death pnltal out

like that of tlie Sun {S\et. u.
y B yanapwm).

- - *»^
Svitras. „ T ... tA.

'

.
. V. S. I. ill. 24;

I. SabcJcul eva pramitalj

„. wro*** »
” ;

*

j5 1. Ill*

III. KampanaU
T

.... 40 .

IV .
Jj'o t 1 rdarsana t

:

The meaning of these is as follows.

.
. the size 0f the thumb is the Supreme

I. One tliat is measured by the
_ ^ ^ term m,m which

Self on accouiit of the term i f.

| bhr,wbhaVyasya-Lord

» « > >*

II. Tf It be rePUes ***

account, the Supreme Se^an b f ^ of horse and the

that the Supreme Self resid
g ^ thumbs> and consequently

ass and otlier (animals) which h ^ by their thumbs, how

that the Supreme Self cannot b ^ for ,
the scripture

the Supreme Self within them can a
f the human bem

t, ^rVt«aS“a^ - - *h”"

because of tuen u
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Theic is thus nothing to prevent postulation of this size on account

of the delimitation of the Supreme Self residing in the heait due
to its size which is of the size of the thumb

III Kcimpanai (F in 39) Since the scripture ,Yacl refeutj

kiilca jagat sanani puma ejati All this world whatever existing

in the breath and emanating from it trembles, extreme fear as

if from the uplifted Vajra (K U IF 111 2) mentions this

one having the size of the thumb as being the cause of the fear

which makes all cieatuas to tiemble and this quality is known
from scupture Alraid of Him the wind blows {Tan UparU$ad)

and others, as belonging to the Supreme Self the person of the

size of the thumb is the Supreme Self

IV J\ otirdai burnt (I in 43) Since in lespect of him of
the size of the thumb there is mentioned in the passage Nci tatra

Sw)0 bhdti There the Sun shines not nor the Moon and stars

nor do these lightnings shine how (then) can the hie? a light

eclipsing all luminaries and the possession of such a light has
been stated by the Alhai\ana Upampad as belonging to Brahman
this one ot the size of the thumb is the Supreme Self Tins is

the meaning

Oiti ACADLT'V 01 hANT ’ 1 ‘•'shMUH,

pcrso\

chan

cf Pa

Since in the passages IndriyebhyaJy Superior to the

senses (F m 10) the Safikhyan method (of enumeration of

categories) is recollected and since a Person other than the twenty

five is negatived heie(inthismantial in 10) by thevvoid A\yakta
is indicated only the primeval Matter accepted by the Stinkhyas

which has not got the Brahman as its soul This pnina iacit

view is expressed by the first part of the sOtra {V S I iv 1)

anumamkam apyekc$am iti cet—If it be said that m some
(recensions) also the primeval Matter is (also stated as the original

cause) — ‘md the reply is given by the later part of the same SOtra
‘ ^arira and the following seven SOtras They mean as follows

F Since the word * axyaUa can indicate the body which

mctaphoi ically spoken of as the chariot in tlie passage Sat vmn

i




